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INTRODUCTION 
INTRODliCTION 
In the wake of new millennium the forces of globalization mainly a highly 
advanced communication technology and a rapid growth of multinational economy, 
have made human population across the globe politically, economically and 
environmentally interdependent. Globalization is, therefore, one of the basic 
characterising features of the contemporary world. Every person now virtually 
belongs to this all-encompassing global village rather than a distinct geographical area 
and some scholars, thus, speak of the "end of geography".' International financial 
networks, multinational corporations, media conglomerates, internet and the 
motorised transportation have now created a world in which it is impossible to keep 
one culture isolated from the rest. In addition to it, political and economic factors have 
forced millions of people to leave their own countries to look for work and security in 
other parts of the world mainly in Middle East and the West. This population drift has 
added impetus to the process of undermining racial, cultural and religious barriers 
among human communities. 
The notion of completely homogeneous and monolithic society is becoming 
alien to the modern psyche. People with different racial, religious, linguistic, and 
cultural affiliations are living together in various countries. Most of the contemporary 
societies in Asia and Africa or in Europe and America are plural and multicultural in 
composition. Therefore, today throughout the entire face of earth. one can find people 
of different origins with varied outlooks living side by side in the same locality. It has 
become very essential amid such a dizzying diversity to tolerate and respect the views 
of the other, even though one is not in agreement with them, to have a peaceful 
coexistence and to avoid unnecessary conflict. Paradoxically, the people belonging to 
different denominations know little about each other and have less curiosity to 
understand the Other' in proper perspective. This proper understanding will help in 
the development of generous attitude towards each other. 
Here some substantive questions arise: is globalization solely a novel 
phenomenon? ; were the early and medieval societies homogenous'? ; were they 
totally isolated and, therefore, ignorant of one another? Md the other related ones. To 
answer these and similar questions, we need a thorough exploration of the human 
civilizations from their antiquity. However this is out of the scope of present research 
to go into its details. The point I want to make here is that the phenomenon of 
globalization is not an unprecedented one, but is advanced—both in quality and 
quantity in the modem times. In ancient times there were both homogeneous and 
heterogeneous societies, although the former outnumbered the latter which at the 
same time were not as diverse as the modem heterogeneous societies are. Further the 
societies which have remained uniform in composition for some time have become 
diluted under the onslaught of globalization. In the past the people of different regions 
have interacted with one another, mainly through trade and wars, but with slow speed 
and little impact. They knew each other but to a lesser extent_ That is to say their 
interaction has been limited and slow. So the impetus of modern glohalizing forces 
has amplified the already existing wave of globalization tremendously. 
This coming closer of different people is becoming a matter of major concern 
for Truman conscience. The question arises whether such plural societies are stable, or 
vulnerable and prone to conflict? The political theorists like Samuel Huntington—the 
propounder of the Clash of Civilizations theory, are seeing such advancements as 
necessarily leading to conflict. But on the other hand many scholars take this diversity 
as an enriching factor which strengthens a society. Among such scholars, Ilumayun 
Kabir observes: ' Where you have a completely homogeneous, monolithic society, the 
chances of survival of the society and community are always less than those of a 
heterogeneous society.s' He gives the following reason in support of his view: 
The reason for this is easy to understand. Since society is changing, 
circumstances are changing; a monolithic society may not be able to react to 
a new situation with complete success. But if there is a heterogeneous 
society. one element or the other in that heterogeneous society may respond 
to the new situation and help to preserve the community as a whole. Diversity 
of response and distribution of power are therefore sources of strength, not 
causes of wcakness.t 
Muslims are in no way an exception to the above mentioned contemporary 
global scenario. More than 1.5 billion Muslims, no doubt, live within some fifty seven 
Muslim majority countries; nevertheless these are inhabited by other religious 
minorities. At the same time. Muslims constitute significant minorities throughout the 
non-Muslim world. India is inhabited by the second largest Muslim population after 
Indonesia, but still a minority. Other Asian and African countries also have sizable 
Muslim communities. In Europe (where some twenty million Muslims make Islam 
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second largest religion) and America (where eight million Muslims make it the third 
largest religion) Muslims also constitute significant minorities. However, this is not a 
new experience to Islam and Muslims. Historically, from its very advent. Islam 
developed in and Muslims responded to a pluralistic world which was multi-religious 
and multi-ethnic. Seyyed Hossein Nasr superbly makes the account of this historical 
fact as: 
It is important to mention that before modern times Islam was the only 
revealed religion that has had direct contact with nearly all the major 
religions of the world. It had met Judaism and Christianity in its birthplace in 
Arabia and afterwards in Palestine, Syria and Egypt: the Iranian religions 
such as Zoroastrianism and Manichaeism after its conquest of Persia in the 
seventh century: Hinduism and Buddhism in eastern Persia and India shortly 
thereafter; the Chinese religion through the Silk Route as well as through 
Muslim merchants who travelled to Canton and other Chinese ports: the 
African religions soon after the spread of Islam into Black Africa some 
fourteen hundred years ago; and Siberian Shamanism in the form of archaic 
religions of the Turkic and Mongolian peoples as they descended into the 
Islamic world.4 
Islam has never been against globalization. It has a universal massage for entire 
humanity regardless of any distinction. History is witness to the fact that Islam. 
throughout its history. treated the people of other religions with utmost generosity. It 
has sound theoretical basis in the holy Qur'an and the Prophetic traditions (liadith). In 
the Islamic empire Jews. Christians and Zoroastrians enjoyed religious freedom. It has 
never been a problem for Muslims to coexist with people of other religions. The 
Islamic caliphate was able to pay host to Christians and Jews for centuries: but some 
western societies have found it next to impossible to tolerate Muslims as aptly 
demonstrated in Bosnia and are not ready to have an independent and sovereign 
Muslim state on the soil of Europe. 
Nevertheless, Islam is projected, mostly by the Western media, as antithesis to 
pluralism, the holy Qur'an labelled as book of hatred, the Prophet of Islam (SAW) 
mentioned as intolerant and Muslims are perceived as a threat to the world peace and 
security. I luntington's Clash of Civilisations theory provided intellectual basis for this 
general perception. The 9/11 attacks on World Trade Centre and Pentagon are 
labelled as acts of 'Islamic Terrorism' simply because some Muslim group was held 
responsible for it. John L. Esposito comments on such type of propaganda against 
Islam as: 
BE 
If a group of Jews or Christians had been responsible for the bombing of 
World Trade Centre, few would have attributed it to the beliefs of 
mainstream Judaism or Christianity. The assassination of Prime Minister 
Yitzak Rabin by a Jewish fundamentalist was not attributed to something in 
mainstream Judaism; nor was the clergy sex abuse scandal attributed to the 
heart of Catholicism. The most heinous crimes committed by Jewish or 
Christian extremists are not tagged as reflection of militant or radical 
Christianity or Judaism. The individuals who commit such crimes are often 
dismissed as fanatics, extremists and madman rather than labelled Christian 
or Jewish fundamentalists. By contrast, too often the statements and acts of 
Muslim extremists and terrorists are portrayed as integral to mainstream 
Islam." 
In order to distort the humanistic image of Islam, all channels of modern 
communication fabric are utilised. An unending series of books consisting of 
Islamophobic material have been published on the supposed link between Islam and 
violence. These include Mark Steyn's America Alone: the End of the World as We 
Know It: and Robert Spencer's The Politically Incorrect Guide to Islam (and the 
Crusades) and The Truth about Muhammad. Founder of the World's Most Intolerant 
Religion. Many Individuals like David Horowitz and Daniel Pipes have made it a full-
time crusade to criticise Islam. Horowitz organized an Islamo-Fascism Awareness 
Week on college campuses across the country. Prominent evangelists such as Pat 
Robertson and Franklin Graham have spoken of Islam in the crudest possible terms. 
Ilollywood and television have contributed their share to this anti-Islam campaign 
with movies and shows like The Kingdom and 24 and more recently The Innocence of 
Muslims. These are a few examples among the vast Islamophobic trend. Western 
media, therefore, appear to venture upon joint propagandas to show disagreement 
between Islam and pluralism on the one hand; and between Muslims and tolerance 
and peaceful co-existence on the other. This all resulted in the growing perception, 
particularly in the Western countries, that Islamic teachings are incompatible with the 
modern egalitarian values and Muslims are a threat to the world peace and security. 
Such (mis)perceived notions have prevented non-Muslims to understand Islam and its 
Prophet (SAW) in an unbiased and unprejudiced way and this has eventually 
restrained the cordial relations between them and the Muslims. 
In this global scenario. Muslim scholars around the world are grappling with the 
modern challenge of pluralism. Even though, it is not a new experience to the Islam 
and Muslims, but is a problem of deep concern in the contemporary times and. 
therefore. needs immediate response. As the Sirah of the Prophet (SAW) is the best 
guide for Muslims in every aspect of life, it also provides a role model for Muslims 
living in plural society whether as a minority or majority. But. unfortunately. less 
attention has been given to study the pluralistic dimension of the Prophetic S7rah and 
the subject has not been given the importance of an independent research and study. 
However recently some Muslim scholars have felt the gravity of the situation and 
have started to highlight this very particular dimension of the 7rah. They are making 
efforts to explore the Prophet's life and relate it to our times. elucidating how its 
message speaks to us today and how relevant and meaningful its teachings are in the 
contemporary world. Some non-Muslim scholars have also acknowledged the 
humanistic teachings in the Prophetic .Shah and I have quoted them too. But this is 
still in its initial stage and has much scope for future research. 
The incentive of' my research is. therefore. twofold. Firstly. the life of the 
Prophet (SAW) is role model for the whole humanity in general and for Muslims in 
particular beyond the limitations of time and space. So it is our duty to have a 
thorough and deep study of' his blessed life to get guidance therefrom in the [ace of' 
contemporary. challenges. The particular dimension concerning my research problem 
is the model provided by the Prophet (SA\V) for the Muslin attitude towards the 
'Other' in a plural and diverse society. This will provide an authentic and a strong 
base for inter-faith and inter-communal engagements. This study has not only 
theoretical implications but a great pragmatic value in the contemporary global order. 
Secondly. the public misinformation about the Prophet (SAW), particularly in 
the West which is further strengthened by the vicious statements of the politicians and 
the biased writings. The recent manifestation of which was the publication of 
derogatory caricatures of Prophet Muhammad (SAW) in September 2005 in a Danish 
newspaper Jivllancls-Poslen. In one of them he was shown \vearing a bomb-shaped 
turban (thus portraying him as a terrorist). Several newspapers in European countries 
in February 2006 republished the caricatures. This has created a great barrier between 
Muslims and a large section of the humanity on one hand and, it had prevented people 
From understanding Islam and Muslims objectively on the other. So by projecting the 
real humanistic image of the Prophet (SAW) these misconceptions can be removed. 
In the present work I have, therefore, made a humble effort to study the views 
and insights of some prominent contemporary scholars on the Prophetic irah from 
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the standpoint of diversity and pluralism. During the research I could find that there is 
dearth of material on the topic in comparison to its importance. as very few scholars 
have ventured on the theme. Still I made efforts to search for the material which has 
relevance and some bearing on the topic and could prepare the thesis, by Allah's 
grace, which was a challenging task. 
The thesis comprised of five chapters, an introduction and a conclusion. In the 
first chapter I have discussed the terms 'pluralism' and 'rah'. I have dealt with the 
various connotations and types of the multifaceted term pluralism' in order to make it 
clear. I have also given its historical development from the Islamic and western 
perspectives, which is important to understand the difference in which the term is 
used in these two different contexts. And in case of Sirah I have briefly mentioned its 
meaning—both etymological and technical; and its various dimensions—including 
pluralistic as discussed by various scholars in their works. 
In the second chapter I have discussed the Qur'anie perspective on diversity and 
pluralism. This provides the theoretical basis to understand the Prophet's attitude 
towards pluralism. The Qur'anic teachings and principles provided base for the 
Prophet's thought and action and he epitomized the same through his Sirah. So this 
chapter provides the theoretical formulation and ideological basis for the pluralism 
and diversity in the Prophet's St-rah. In it I have discussed the oneness of humanity 
under one God; divine will to sustain diversity and freedom to choose ones religion; 
and the universality of prophecy; and need and etiyuettes of inter-faith dialogue. 
In the third chapter I have discussed the pluralistic dimensions in the pre-
Prophetic phase of Sirah; the pluralistic nature of Makkan society at the time of the 
Prophet's advent; his engagements with it and his active participation in the issues for 
the benefit of the society and the views of contemporary scholars on these events. 
The most important event in this phase from the standpoint of pluralism is Hilf at-
fuda-il which has received due attention of the scholars and I have also discussed it in 
detail. The other main event discussed in this chapter is the Prophet's reconciliatory 
role at the time of rebuilding of K'abah. 
The fourth chapter comprised of the Prophet's response to the adherents of other 
faiths and his attitude to the Makkan persecution in the Makkan phase of Sarah. 
Although the makkan period of the Prophet's Sirah lasted some three years longer 
than the Madinan period, it is the later period that receives the greatest amount of 
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attention of historians and Sirah writers. The Makkan phase is yet to be explored 
fully. So there is paucity of the material highlighting various dimensions of this phase. 
In this phase the most important event from the standpoint of the research is the 
Muslim community in Abyssinia. I have discussed it in detail and given a detailed 
account of the views of some contemporary scholars which have implications for the 
Muslim minorities. 
The fifth chapter discusses the main events of the Madinan phase of S`rr•ah 
having significance for pluralistic societies. Among other examples, the Prophet's 
agreement with the Jews of Madinah, called Constitution of Madinah, is of greater 
significance, which determines the position of non-Muslim minorities in the Muslim 
dominated polity. In this regard the views of some contemporary scholars are 
mentioned which underscores its importance for plural societies. The other main 
events from the standpoint of pluralism discussed in the chapter are Treaty of 
Hudaybiah (Sulk Hudavbiah). the Prophet's dealings with the Christians of Najran 
and the Farewell Sermon (Khuthah Haj/at-ul-Widu'). 
Finally I have presented the conclusion -which follows logically from the 
research and have also made some humble suggestions. 
-7- 
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CHAPTER ONE 
DEFINING THE TERMS: PLURALISM AND SIRAH 
1.1 The Concept of Pluralism 
The term 'pluralism' is one of the most ideIN used terms in both theoretical 
and empirical discourses in the present world order "...whose diversity of cultures. 
belief systems and values inspires both exhilaration at the endless shadings of human 
expression and dread of irreconcilable conflict" ' . Like the words 'liberal'. 
'progressive' and 'democratic', it has also become a slogan in the postmodern era. In 
spite of becoming a buzzword. pluralism is still a complex and multifaceted concept 
with a multitude of contextual connotations. It is used from simple literal meaning to 
political. cultural. legal. religious and most complex philosophical cum metaphysical 
spheres. 
Different people understand and use the term pluralism in different meanings 
and contexts, at the same time, "when some people hear the term "pluralism." they 
think of an "anything goes" moral relativism that seeks to mix all religions into one". 
In the same vein the critics of pluralism have often equated it "%\ ith moral relativism 
that mixes all religious and cultural traditions into one and thus demolishes genuine 
differences between them." 3 In order to evade such confusion, a detailed and 
comprehensive account of pluralism is needed. I therefore. in this chapter made an 
attempt: to define the term literally: to present the views of some prominent scholars: 
to give a brief historical account, and to mention various modes of pluralism. 
Etymologically. the word pluralism is derived from plural (containing, more than 
one: consisting of, involving, or designating to or more)." According to the Online 
Etymology Dictionary. it was attested as a term in philosophy in 1882 and. in political 
science, only from 1919. In 1933 it is recognised as referring to a "theory which 
opposes monolithic state po\%er" and in the general sense of "toleration of diversity 
within a society or state". 
Webster's dictionary defines pluralism as "the quality of being plural; the nature 
of a society within which diverse ethnic. social and cultural interests exist and develop 
together."' 'fhe 'toleration of diversity' as mentioned by Online Etymology 
Dictionary as the general meaning of pluralism. the `diversity' is elucidated by 
Webster's dictionary as ethnic, social and cultural. Yet Oxford dictionary defines it in 
an another way which complements the above one as "the existence of many different 
groups of people in one society, for example people of different races or or different 
political or religious beliefs; the belief that it is possible and good for different groups 
of people to live together in peace in one society, °'" The domain of 'diversity' is 
further expanded by Oxford dictionary to include politics and religion. 
Therefore by synthesizing the definitions mentioned hitherto, we can say 
pluralism is a belief and attitude to engage with diversity—ethnic, social, cultural, 
political or religious—in a cooperative and peaceful way. Pluralism is the valuing of 
human diversity to the extent that it promotes the existence and promulgation of 
various internal groups and their dtTering ethnic, religious and political backgrounds 
within one society. 
Encyclopaedia Britanica defines pluralism vis-a-vis social and political thought 
as "the autonomy enjoyed by desperate groups within a society—such groups as 
religious groups, trade unions, professional organisations or ethnic minorities. "7 
Further it elaborates it as the term that "refers to the doctrine that the existence of such 
groups is beneficial, a major element in the ideologies of both the liberal western 
nations and the communist nations."s Then it mentions the reactionary development 
of pluralism as Pluralism was most vigorously used in England during the early 20i ' 
century by a group of writers (including F. Maitland, S.G. llobson, [fared Laski, 
R.H. Tawney and G.H.D. Cole) reacting against what they alleged to be the alienation 
of the individual under the conditions of unrestrained capitalism. It was necessary, 
they argued, to integrate an individual in a social context that would give him a sense 
of community: a historical example of such a society is held to be the medieval 
structure of guilds, chartered cities, villages, monasteries and universities. Some of 
the negative aspects of modern industrial society might be overcome, the pluralists 
argued, by economic administrative decentralization .9 
The account highlights two main aspects of pluralism: one, that the diversity is 
beneficial to the societies. This aspect is also mentioned and explained by Humayun 
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Kabir'": and second. it was a reaction against the alienation of the individual under 
British capitalism. 
According to Encyclopedic dictionary of politics "Pluralism is the opposite of 
unitarism. It is a philosophy of peaceful competitive coexistence of diverse classes, 
communities and interests in the society to maintain peace and stability. 	"[he 
language of pluralism is the language not just of difference but of engagement. 
involvement, and participation. It is the language of traffic. exchange. dialogue, and 
debate."2 "Diversity in the world is a fact. Pluralism is a political response to that 
fact, asserting that the moral order should promote respect and dignity for all, despite 
diversity, difference and division."3  
Khalid Masud takes pluralism as the outcome of modernity and compatible %kith 
the ideals of unity and universalism. taking into consideration both local and global 
values as per their respective contexts. lie observes: Pluralism is a part of the project 
of modernity that favours the freedom of the individual. Pluralism does not stress 
multiplicity per se as much as it is concerned with questioning the traditional 
monopoly of certain persons. groups. or institutions on prescribing ethical values 
authoritatively, in this sense. pluralism is not against the idea of unity and 
universalism on the basis of rationalism and humanism. It aims also at the growth of 
these values on the transnational and global level. This does not, however, mean that 
pluralism should ignore local or religious values. In fact, pluralism derives its 
legitimacy and acceptance by justifying universal values in local contexts." 
According to A. R. Momin. the terms plural society and pluralism came into 
vogue in the 1960s. have been increasingly used in anthropology, sociology, political 
science and international relations. The term plural society has been used to describe 
societies that are characterised by substantial racial. ethnic and social diversities and 
cleavages. Anthropologists have described mans such societies as composite multiple 
and dual societies. In the social sciences the term pluralism has been used in two 
rather different senses. In one sense, pluralism is said to he a property or character of 
societies that are marked by the coexistence of several distinct groups and cultural 
communities within a single political and economic system. By virtue of the fact that 
these groups and communities are governed b) the same economic and political 
processes. they tend to be interdependent. At the same time ho\\ever. they have a 
good measure of autonomy. In the second sense, pluralism has a distinct political 
connotation and is regarded a necessary condition for the validity of democracy in a 
complex societies. In democratic pluralism, the decision making processes devolve 
upon a wide variety of autonomous political institutions and social groups 15 it is ins  
this sense Multiculturalism is used as a synonym of pluralism. 
A. R. Momin further says, pluralism is not only indicative of an important facet 
ofthe political and social reality of our limes but it also entails a set of moral premises 
and value orientations, including an open and ungrudging acknowledgement and 
acceptance of ethnic and cultural diversity, disavowal of forced assimilation, tolerance 
and peaceful coexistence in a humane and democratic framework, respect for human 
rights, and commitment to dialogue and other peaceful methods of conflict 
resolution.1 ' At another place he writes, "The term pluralism is used to describe 
societies that contain several distinct ethnic and religious communities and that 
recognise and accommodate cultural diversity. Pluralism has a close bearing on the 
recognition and acceptance of minority rights and on tolerance and peaceful 
coexistence", distinguishing it from plurality, he maintains, "A society may be 
characterised by significant ethnic and cultural diversities but may not officially 
recognise them and may instead emphasise cultural homogeneity. This is the case for 
example, with France, Spain, Italy and China." 1 ' These countries have adopted 
assimilation or melting pot policies towards diverse groups. 
In the context of contemporary world scenario A. R. Momin underscores three 
significant dimensions of pluralism as, "First, most nation states in the western world 
as well as in Asia and Africa are increasingly being viewed, not as culturally 
homogeneous, but as ethnically diverse and pluralistic in character. Secondly, the 
question of the integration of ethnic minorities into the cultural mainstream of the 
majority population is seen as problematic and contentious. Thirdly, it is widely 
recognised that pluralism and in  multiculturalism not only characterize most nation 
states of the modern world but also entail a set of moral premises and value 
orientations, namely peaceful coexistence, tolerance, and respect for human and 
community rights.' 
John hick, an eminent religious philosopher, formulated a hypothesis of 
religious pluralism to answer the plurality of religions. He argues ... since each 
tradition manifest a different aspect of the divine reality, it would be inappropriate 
even wrong to put one against the other to judge which is true. In other words since 
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they reveal the Real in such a different light, the are independently valid. For him. 
however, only criterion that we put forward in determining validity of these religions 
is their sotorological efficacy. For Hick, the great world tradition, such as Christianity, 
Islam. Judaism, Buddhism and Hinduism have infact proved to be the paths through 
which believers are enable to advance in transformation from self-centredness to 
Reality -centredness. In other words, those traditions that produce saints are the 
authentic ways to the Real. "' John hick being a philosopher tries to answer the 
diversity of religions in a philosophical \\a\. He comes to conclusion that different 
religious traditions are human responses to the Transcendent (en rich) therefore no 
one can claim one true and other false. All are authentic in their own place. This is an 
important, most debated but controversial issue. Many Muslim scholars refute the 
views held by John Hick in Islamic perspective.' Among Muslim scholars some 
agree with John Hick. For example. Asghar Ali engineer defines pluralism as "... 
accepting equal validity for all other religious traditions. This is true spirit of 
pluralism as a religious doctrine."`' lie also says. "It is also important to note that 
pluralism and diversity enriches our life and its absence makes our language and 
culture quite colorless."" 
Seif I. Tag El-Din takes pluralism basically as a philosophical doctrine in the 
works of Christian Wolft, the German philosopher, though it has been developed 
lately through contemporary debates into a key concept in the social sciences, to 
simply indicate diversity. Religious pluralism has thus emerged as a new discipline 
aiming towards the attainment of reasonable standards of mutual understanding 
among different world religions. ;` Pluralism, according to Dominic Cooray. "at its 
core, is motivated by the belief that free \\ iII—possihl) man's most defining 
characteristic—must not be unnecessarily or unjustly impeded."' 
John Courtney Murray. the Catholic thinker, described ... pluralism as the 
vigorous engagement of people of different religious beliefs around the "common 
table" of discussion and debate, lie wrote, by pluralism...I mean the coexistence 
within the one political community of groups who hold divergent and incompatible 
views with regard to religious questions... Pluralism therefore implies disagreement 
and dissension within the communit`. But it also implies a community within which 
there must be agreement and consensus. There is no small political problem here. If 
society is to be at all a rational process. some set of principles must motivate the 
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general participation of all religious groups, despite their dissensions, in the oneness 
of the community. On the other hand, these common principles must not hinder the 
maintenance by each group of its own different identity.25 
Farid Esack while explaining terminology in his book Quran, Liberation & 
Ph,ralfsnn. describes pluralism as "... the acknowledgement and acceptance. rather 
than tolerance. of Otherness and diversity both within the self and within the Other. In 
the context of religion it means the acceptance of diverse ways of responding to the 
impulse, which may he both innate and socialized, within each human being towards 
the Transcendent."26 Further he defines religious pluralism, an important dimension of 
pluralism, as the creation of an environment in which everyone is safe and free to be 
human and to serve God. Arguing against a vision of pluralism that creates a value-
free post-modernity, Esack calls instead for a more consistent application of morality 
that asserts the right of every human being to experience justice and be free from 
oppression, tyranny and conflict. He does not unequivocally call for peace, defined as 
the lack of conflict, because of his experience in South Africa where the ruling 
government used peace to preserve a social order that was inherently unjust and 
oppressive.27 
According to Abdelaziz Sachedina, religious pluralism calls for active 
engagement with the religious other not merely to tolerate but to understand. 
Toleration does not require active engagement with the other. It makes no inroads on 
mutual ignorance. In a world in which religious differences historically have been 
manipulated to burn bridges between communities, recognition and understanding of 
religious differences require us to enter into knowledgeable dialogue with one 
another, even in the face of major disagreements. Religious pluralism can work 
function as a working paradigm in which people of diverse religious backgrounds are 
willing to form a community of global citizens."` 
I will conclude this section with a detailed account of Diana L. Eck, director 
pluralism project at Ilarvard, on pluralism. It almost covers all main aspects of 
pluralism. According to her, "The plurality of religious traditions and cultures has 
come to characterize every part of the world today." Then she characterises it in four 
points explicitly as: 
First, pluralism is not diversity alone, but the energetic engagement with 
diversity. Diversity can and has meant the creation of religious ghettoes with little 
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traffic between or among them. Today, religious diversity is a given. but pluralism is 
not a given; it is an achievement. Mere diversity without real encounter and 
relationship will yield increasing tensions in our societies. 
Second, pluralism is not just tolerance. but the active seeking of understanding 
acros.s lines of difference.  Tolerance is a necessary public virtue. but it does not 
require Christians and Muslims, Hindus. Jews. and ardent secularists to kno%% 
anything about one another. Tolerance is too thin a foundation for a world of religious 
difference and proximity. It does nothing to remove our ignorance of one another. and 
leaves in place the stereotype. the half-truth. the fears that underlie old patterns of 
division and violence. In the world in which we live today, our ignorance of one 
another %% ill be increasingly costly 
Third. pluralism is not relativism, but the encounter of cominlnnents. The ne\\ 
paradigm of pluralism does not require us to leave our identities and our commitments 
behind, for pluralism is the encounter of commitments. It means holding our deepest 
differences, even our religious differences. not in isolation. but in relationship to one 
another. 
Fourth, pluralism is based on dialogue. The language of pluralism is that of 
dialogue and encounter. give and take, criticism and self-criticism. Dialogue means 
both speaking and listening, and that process reveals both common understandings 
and real differences. Dialogue does not mean everyone at the "table" will agree vv ith 
one another. Pluralism involves the commitment to being at the table—with one's 
corn mitments.,9  
From the above discussion it can be deduced that 'diversity' is the presence of 
heterogeneity but 'pluralism' is the valuing of human diversity to the extent that it 
promotes the peaceful coexistence and cooperation among various groups with their 
differing ethnic, religious, or political backgrounds within one society by proper 
understanding of one another through dialogue. Girl scouts of America mention 
diversity vis-a-vis pluralism in an amazing way as: "Diversity and pluralism are not 
the same. and although you can have diversity without pluralism. you cannot have 
pluralism without valuing diversity. Diversity can simply mean counting the variety 
of people. Pluralism means that we value people for the variety they bring to the 
group. 
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Classically pluralism has been considered merely a metaphysical and 
theological concept, which raises certain questions about reality and salvation, in the 
abstract so to speak. However in the contemporary global scenario the meaning of the 
word is shifting from a metaphysical and theological sphere to the most practical 
problems of existence. That is to say pluralism is today a human existential problem 
which raises acute questions about how we are going to live lives in the midst of so 
many options. Pluralism is no longer an abstract philosophical perspective; it has 
become a paradigm to solve concrete day-to-day problems occasioned by the 
encounter of rival philosophies and world views. Today we find in pluralism the very 
practical question of peaceful human coexistence on this spaceship earth. 
1.2 Historical Background 
The term pluralism, according to Mehmet S. Aydin, "is a recent coinage, but the 
problem it indicates is as old as the human history."" The theoretical and practical 
dimensions of pluralism have developed independently in two different socio-political 
milieus of Islamic and Western worlds. Therefore the historical development of 
pluralism can be discussed from two perspectives; one Islamic, and second Western. 
1.2.1 HISTORICAL. ACCOUNT OF PLURALISM IN ISLAMIC PERSPECTIVE 
As the term pluralism was not used in the classical Islamic discourses, 
therefore, "to those unfamiliar with Islam's intellectual history, the current debate 
may appear a new phenomenon"32, but the concept of pluralism informed the basic 
teachings of Islam and was practised from the very advent of Islam. Pluralism as a 
purely a western term carries a lot of philosophical and theological implications which 
may be antithetical to Islamic pluralism'. According to Muhammad Asad: 
It is extremely misleading to apply non-Islamic terms to Islamic concepts 
and institutions. The ideology of Islam has a social orientation peculiar to 
itself, different in many respects from that of modern West, and can be 
successfully interpreted only within its own context and in its own 
terminology. .Any departure from this principle invariably tends to 
obscure the attitude of Islamic law toward many of the burning issues of 
our time .33  
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However the application of some terminology which has been widely used. 
having its particular developmental background, in some other discipline having its 
o n characteristics. may not be misleading if its desired meaning is fully elaborated. 
From the Islamic perspective pluralism is not altogether a modern phenomenon. 
Diversity is as old as humanity itself. So is the phenomenon of pluralism. Right from 
the commencement of journey of human civilization on this spaceship earth barring a 
small period that Qur'an mentions as. "Mankind were one community"4 diversity has 
remained enduring character of almost all societies. Islam (taken as the religion of 
every prophet) engaged with this diversitN. However we will confine our studs of 
development of pluralism from the period of the revival of Islam at the hands of 
Prophet Muhammad (SAW). The theoretical formulation of pluralism in the holy 
Qur'an is discussed in detail in chapter two. Here a brief account of the development 
of the practical aspect of pluralism is taken into consideration. 
.According to Syed Hossien Nasr "...it is important to mention that before 
modern times Islam as the only revealed religion that has had direct contact with 
nearly all the major religions of the world.,'" Therefore Muslims throughout their 
history have engaged in interreligious discourses. In the Islamic tradition, recognition 
of diversity and practice of pluralism is upheld from the very beginning of' Prophet 
Muhammad's (SAW) mission as a prophet. Even before the prophethood he actively 
engaged in the socio-political and economic life of his society for the promotion of 
peace and justice. His presence at the occasion of Truce of' Virtuous (Ililf al-Fuclul) 
and his appreciation of the event in the prophetic period36. and his successful and wise 
attempt of peace keeping and reconciliation among the rival tribes claiming to put the 
Black Stone (fIajr-i-Asrtwucl) in its place in the holy Kabah37 are some of the examples 
of his social engagements before attaining the prophetic office. "I'he Prophet (SAW) 
participated in the economic life of Makkah ith the utmost honesty and wisdom.''` 
When the Prophet (SAW) attained prophethood. he was assured by a learned 
Christian. Warqah b. Nawfal of his prophethood. 11 With the commencement of his 
mission. "Islam began as a minority tradition in a non-Muslim setting."4`1 Therefore it 
was in need of interfaith dialogue. According to Amir I lussain: 
As with any new religious tradition. Islam would not have developed had it 
not been for interfaith dialogue. After Muhammad received his revelations. 
he began to speak about them publicly, first to his on family and then to 
other people. Slow lv, people began to convert from other faiths to the 
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religion of the one true God that Muhammad was preaching. Muhammad, 
then, from the beginning of his firs( revelations to the end of his life was 
actively engaged in interfaith dialogue.41  
The Muslims were persecuted and severely tortured for their faith in One Cc 
They tolerated the persecution and remained firm in their faith without any kind o 
retaliation. In the filth year of prophethood, the Prophet (SAW) asked his companions 
to take refuge in Abyssinia. a Christian country ruled by a just king.92 This was the 
first experience for Muslims to live under the rule of the people of the Book (Ahl-i-
Kita),). It would provide a prototype for the coming Muslim generations confronted 
with same conditions or living as a minority. The Abyssinian king treated them 
generously and they too lived there for some time in cooperation and harmony with its 
people. 
In the tenth year of the prophethood, the Prophet (SAW) visited Ta'if on a 
Uawah expedition. The people of Ta'if treated him harshly and throw stones on him. 
The prophet (SAW) was made to leave the place with bleeding wounds. Allah sent an 
angel to the Prophet (SAW) who sought his permission to destroy the whole city by 
merging the mountains covering it. But the Prophet of Mercy replied in negative, 
saying these people are ignorant and there is a probability that their next generation 
may accept my message.41  
The Makkans were becoming more and more severe in their opposition to the 
Prophet (SAW) and persecution of Muslims. At last they forced Muslims to migrate 
(Hjrah) to Madinah. In the Madman period of the piropltethood the foundation of 
Islamic state was laid which was the embodiment of tolerance and peaceful 
coexistence. First the brotherhood of Ansar (Madman Helpers) and Mtihajirin 
(Makkan Immigrants);4; second the treaty with the Jews (Constitution of Madina) 
gave pluralistic nature to the first Islamic state.45 
The Christians of Najran visited the Prophet (SAW) and had a dialogue with 
him. The Prophet (SAW) allowed them to pray in his mosque.46 On the occasion of 
Forth-i-bfakkah (Conquest of Makkah) the unprecedented forgiveness given by the 
Prophet (SAW) to his ardent enemies had bearing on the whole Islamic history t`r . At 
last but not the least, the Universal Declaration of Human Rights by the Prophet 
(SAW) at Khutbah Hajatul Wid'd (Last Sermon) was first declaration of its kind "s  
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The legacy of toleration was maintained by the Muslims in their dealings with 
the people of other faiths. There are some cases of discrimination but they may be 
taken as the deviation from the prophetic model. The period of Rightly Guided 
Caliphs in particular was of utmost toleration towards non-Muslims. The treatment of 
'Umar h. Khat4ab, second Caliph of Islamic state, of Christians of Palestine is a bright 
example of religious toleration. a9 The same legacy was maintained in the 
cosmopolitan civilization under 'Abbasids. The non-Muslims under Muslim Spain 
and Ottoman Empire enjoyed rights which \%ere denied to their co-religionists under 
other non-Muslim regimes.'°  
1.2 .2 1IISTRICAl ACCOUNT OF PLURALISM IN WESTERN PERSPECTIVE 
In the west, however, the concept of religious pluralism emerged "basically as a 
philosophical doctrine in the works of Christian Wolft, the German philosopher, 
though it has been developed lately through contemporary debates into a key concept 
in the social sciences, to simply indicate diversity."'' And as a theological doctrine it 
emerged among Christian thinkers only in the twentieth center . Prior to that some 
religious thinkers advocated an attitude "that today we might call religious pluralism, 
at least in the form of a degree pluralism, but modern religious pluralism arose 
specifically in reaction to widespread Christian views about salvation."',  According 
to Abdou Filali-Ansarv. "pluralism, as a concept, has only recently emerged as an 
important category to consider for those who are interested in religion and politics and 
their relations in contemporary contexts."`' 
In 1923 Troeltsch wrote an essay "The Place of C'hristianitt• among the Gf orld 
Religions" which initiated the idea and debate of religious pluralism in the Western 
intelligentsia. In 1957 the historian Arnold Toynbec \rote a book "C'hristianiti 
among the Religions of the World". Until that it was held that there is no salvation 
outside the Church. The people belonging to other faiths \%ere ruthlessly persecuted. 
Even the internal dissent in Christianit\ was not tolerated and suppressed with iron 
hand. "Christian sectarianism was the widespread belief that those of all sects other 
than one's own were destined for hell. Often the belief that a person was destined for 
eternal punishment as taken as license for this worldly persecution. The church's 
Office of the Inquisition would hand over those it found guilty of heresy to the secular 
authorities to be tortured and executed." 
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Rather than any change in theology it was the Enlightenment and the spread of 
political liberalism that finally brought these practices to an end. The growth of 
Protestant ecumenical movement played major role in the change of the view that the 
Christians not of one's sect are damned and destined for eternal punishment. In 1910 
a conference of Protestant missionary societies was held in Edinburgh to overcome 
sectarian antagonism in the propagation of Christianity. The result of this conference 
was the formation of the World Council of Churches in 194R_ In the same vein the 
Roman Catholic Church took some major steps at the Second Vatican Council (1962-
65). Two main resolutions passed were reconciliation with Protestants and a more 
tolerant attitude towards the adherents of other faiths. Therefore religious pluralism in 
the west "...is the outcome of an attempt to provide a basis in Christian theology for 
tolerance of non-Christian religions; as such, it is an element in a kind of religious 
modernism or liberalism. "s5 
It was only recently that Wilfred Cantwell Smith and John Hick have developed 
hypothesis of religious pluralism. Cantwell Smith being a historian formulated his 
hypothesis of religious pluralism in historical perspective. On the other hand Hick 
being a philosopher developed his hypothesis of religious pluralism in the 
philosophical perspective. 
According to Adman Asian, Wilfred Cantwell Smith speaks of unity of 
humankind and states that those who believe unity of God should prepare themselves 
to accept a unity of humankind's religious history. For him every religion is a 
historical process, a growing organism that he calls a 'cumulative Lradition'. 
Therefore a historical religion cannot be a static entity but a dynamic and developing 
course. Each religion shares a common history. But this does not mean that all 
religions are the same. They are different but historically interconnected; they have 
Interacted with the same thing and with each other. Ultimately all religions have 
contributed to the same religious history. 
Cantwell Smith claims that although a unity of religious history of humankind is 
an empirical fact for those who observe it, the adherents of a religion are trained not 
to see it. Adherents of a religion generally perceive their religion through theological 
perspective. [fence believers traditionally have got to know and acknowledge their 
own religion depending upon the features that differ from other religions not that of 
overlap with others. As for as inter-religious relationship is concerned, people tend to 
speak more on diversity rather than unity, dissimilarity rather than similarity. 
Cantwell Smith argues that a theology of a religion as a systematic formation of 
beliefs and doctrines is a way to the absolute; it cannot be considered itself as absolute 
at all. For him to regard a theology or even a religion itself as absolute is "idolatory'. 
He believes that it is a mistake to identify one's own "religion" or tradition with God. 
or with absolute truth. To consider religion as divine rather than as avenue to. or from. 
the divine is also a mistake. since religion has constructed and developed human 
beings. He states for Christian to think the Christianity is true, or final, or salvific, is 
idolatory. For Christian to imagine that God has constructed Christianity. or the 
church, or the like, rather than I le/She/It has inspired us to construct it. as He/She/It 
has inspired Muslims to construct what the world known as Islam, or Hindus .vhat is 
miscalled Hinduism. inspired Bach to write B Minor Mass or Ramanunja to write his 
theological communtries. or Pancapana to build Borobudur—that is idolatory. To 
mistake them, however, for God Himself, or mistakenly to elevate any one of them to 
some divine status, is to commit a fallacy of looking at the vv indow rather than 
through it to God. and giving to the honour. dignity, deference. due only to God. 
As for the great religions of humankind such as Christianity. Islam. Judaism, 
Hinduism are concerned. Cantwell Smith reaches three important points: 
a) The absolute truth claims of religions are not absolute at all, since all religions 
are constructed through inspiration of' God. Hence truth claims of' these 
religions cannot be taken as literally true. 
b) Every- religion is a part and parcel of the same religious history of' humankind. 
Each religion is a dynamic historical process. Therefore, it is wrong to speak 
of them as if they are static. unchanging and concrete belief systems. Thus 
Islam or Christianity of today is quite different than Islam and Christianity of 
middle ages. 
c) If one were perceive the great religions of humankind through not readymade 
concepts such as "religion", "Christianity", "I linduism" but through observing 
religious practices of the adherents of these religions, one would easily 
acknowledge that beyond all diversities. disagreement. differences and even 
conflicts there should exist a unity which. the religious history of humankind 
is manifesting. 
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A contemporary philosopher of religion John Hick has developed a proper 
hypothesis of religious pluralism. As Cantwell Smith approaches the issue from a 
historical perspective. Hick, as a philosopher, takes the issue into consideration from a 
philosophical perspective and formulates a hypothesis of religious pluralism to solve 
the question of plurality of religions. Hick developed his hypothesis of religious 
pluralism through relying on religious experience. Hick claims that the great religious 
traditions affirm that beyond our ordinary experience there is a limitless greater a 
higher Reality. Further each tradition according to I lick, speaks also that the divine 
reality exceeds the reach of our earthly perception. From this Hick moves further and 
claims that there is ineffable and unspeakable divine reality that what Hick calls The 
Real an sick. This is the ultimate ground of gods of religions. In other words, images 
of God which have been constructed the respective historical religious experience, are 
the manifestations of the Ultimate Reality or the Real in sick. At first level, The Real 
in sich discloses itself as personae and impersonae of Deity. Hence the Real as 
personae is known in Christianity as God The Father, in Judaism as Adanoi, in Islam 
as Allah; in Indian tradition as Shiva or Vishnu. Each deity as a person lives and has 
been experienced in a particular faith community_ Hence the concept of Yahweh lives 
and has developed through the interaction of the Real an sick to Jewish community. 
Shiva on the other hand is quite different personae who lives in Indian religious 
history and has different features and religious functions. So do Allah and heavenly 
father. Each image of deity lives in different worlds of faith. For Hick Yahweh and 
Shiva are not rival gods, but rather two different historical personae through which the 
Real an sick has been presented itself and has been responded to On the other hand, 
the Real an sick has been experienced as impersonae in Brahman, the Dharma, the 
Tao, nirvana, sunyata and so on. 
According to Hick, since each tradition manifests a different aspect of the same 
ivine Reality, it would be in appropriate and even wrong to put one against to other 
in order to judge which is true. In other words, since they reveal the Real in such a 
different light, they are independently valid. For him, however, only criterion that we 
put forward in determining validity of these religions is their soteriological efficacy. 
For Hick the great world traditions such as Christianity, Islam, Judaism, Buddhism 
and Hinduism have intact proved to be the paths through which the believers are 
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enable to advance in transformation from self-Centredness to the Reality-Centredness. 
In other words those traditions that produce saints are authentic \%ays to the Real.'' 
The above detailed account of the views of the two representatives cif different 
traditions regarding the religious pluralism in the Western intellectual discourses 
reveals vividly its difference from the Islamic perspective on pluralism. 
1.3 Types of Pluralism 
Pluralism, as already mentioned, is used more often than not in different ays. 
across a wide range of topics to denote a diversity of views, and stands in opposition 
to one single approach or method of' interpretation. Pluralistic outlook takes various 
forms in relation to different aspects of life. There are man,,- modes of pluralism 
which are discussed as under. some briefly and some in detail, keeping in vie%% their 
respective relevance to the theme of the present study. 
1.3.1 ETHNO-LINGUISTIC PLURALISM 
Ethno-linguistic pluralism implies that the people belonging to different ethnic 
groups and usually having their respective languages are equal as human beings in 
general and as citizens of a state in particular. 'There should be no discrimination on 
the basis of ethnicit\ or language. If some ethnic or linguistic groups exist as 
minorities, the state should protect their rights through social legislation. "In a society 
with linguistic pluralism, active measures are there to promote and support the 
phenomenon where different languages are given equal treatment so that citizens 
speaking different languages do not have to be forced to speak others which are not 
their 
1.3.2 CULTURAL PLURALISM 
Multiculturalism is most commonly used for cultural pluralism. It is considered 
as a normative policy which is used to manage diversity and plurality in multicultural 
society . Its emphasis is on the importance of mutual respect and tolerance towards the 
cultural differences hct\%een members of a community. Multiculturalism is opposed to 
the assimilation of minorit\ cultures by the dominant one. Small cultural groups are 
given full rights to maintain their unique cultural identities. According to Roger 
Boase. "the word "pluralism" has come to be used by social scientists not as a 
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neutral term synonymous with diversity, but as an evaluative or loaded concept 
similar to mulliculturalism."ss 
1.3.3 POLITI CAI. PLURALISM 
Political pluralism is concerned with the freedom of political thought and 
action. '9t also nurtures plurality of political parties and associations, a free press, 
freedom of expression and a minimalist approach to censorship."" Pluralism in its 
political context has been widely celebrated as a cornerstone of democracy because it 
features multiple centres of power, counters authoritarianism, and provides the basic 
grist for political debate. It also "...refers to a wide degree of tolerance for different 
political opinions and persuasions to exist with one another.'60 
3.4 LEGAL PLURALISM 
Legal pluralism is the acknowledgement of different legal systems. It is opposed 
to legal central ism and refer; to a situation in which the state law coexists with other 
laws, such as customary law, religious law. The state not only tolerates but recognises 
and validates the existence of other laws. In simple words, legal pluralism is the 
presence of more than one legal order in a social field. Brain Z Tamanaha states; 
Legal pluralism first began to garner attention within academia in ]egal 
anthropol ngy in the 1970s through studies of law in colonial and post-
colonial situations. The label 'legal pluralism' in that context referred 
primarily to the incorporation or rccogniti on of customary law norms or 
institutions within stale law, or to the independent coexistence of indigenous 
norms and institutions alongside state law (whether or not officially 
recognised), In the late 1980s, legal pluralism moved to centre stage in socio-
legal studies, when prominent scholars labelled it `a central theme in the re-
conceptualisation of the law/society relation, and the 'key concept in a post-
modem view of law. 
According to B. S. Santos, "legal pluralism is the key concept in a post-modem 
view of law. Not the legal pluralism of traditional legal anthropology in which the 
different legal orders are conceived as separate entities coexisting in the same political 
space, but rather the conception of different legal spaces superimposed, 
interpenetrated, and mixed in our minds as much as in our legal actions'` 
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1.3.5 RELIGIOUS PLURALISM 
Religious pluralism is the most controversial type of pluralism. Western concept 
of religious pluralism is reductive in nature. It takes all religious paths as equally valid 
and with equal salvitic capacity. Peter Byrene defines religious pluralism in terms of 
three equality conditions: 
I . All major religious traditions are equal in respect of making common 
reference to a single transcendent, sacred reality. 
2. All major religious traditions are equal in respect of offering some means or 
other to human salvation. 
3. All major religious traditions are equal in their inability to provide a norm 
for interpreting the others, and offer limited, revisable accounts of the 
nature of the sacred. 
Some Muslim scholars hold the same vie%ss. But the mainstream Islamic 
thought is that Islam. being the final religion revealed by God, is supreme to other 
faiths. Islam is the only path to salvation. Therefore Islam does not approve Western 
concept of religious pluralism. Ahmad Yousif challenges the Western concept of 
religious as 
...the Western liberal concept of religious freedom is that it leads to a 
religious pluralism, a term which has come to mean that all religions are 
equally valid, each being a different manifestation of the 'truth'. It is easy to 
see the weakness of such a relativistic philosophy. How can monotheism be 
equal to polytheism, or cults who worship Satan have the same status as 
religions who worship one God? While such a philosophy may suit the so-
called 'objective' agnostic. it is a complete affront to the believer.`'' 
In Islamic perspective, religious pluralism implies to the tolerance and peaceful 
coexistence among people of different faiths. It acknowledges its pragmatic value, at 
the same time does not approve its philosophical implications. According to 
Mohammad I lashim . 
Islam admittedly, accommodates the existence of other monotheistic religions 
but may not go as far as to say that all religions are true. Then it remains to 
be said that Islam is inclusivist in its assertion of the truth of itself vet 
extending legitimacy to many others and taking an attitude of co-existence 
with the rest. But if one takes the more simplified characterisation of 
religious pluralism as to saying: "When different religions co-exist within the 
same society, it is religious pluralism", then Islam IS pluraliSt.65  
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In order to remove ambiguity and made it lucid, Muhammad Legenhausen 
classifies religious pluralism into seven types which includes almost all of its 
dimensions. Following is the Legenhausen's classification religious pluralism. 
1) Soterioloeical religious pluralism is defined in terms of salvation. According 
to an "equality soteriological pluralist", a plurality of religions may be considered 
equally effective in guiding people to salvation. A "degree pluralist" would hold that 
people may be guided to salvation through a plurality of religions, although some 
ways will be more effective than others, either by providing guidance that is easier to 
follow, or that leads to a higher degree of salvation, or that is more suitable to guide a 
greater number of people to salvation. 
2) Normative religious pluralism pertains to how adherents are to treat the 
followers of religions other than their own. An "equality pluralist" in this regard 
would claim that there should be no difference at all in one's behaviour toward 
persons of different religious beliefs. If carried out strictly, this would prevent any 
sort of participation in a particular religious community, for such participation 
requires a special sort of cooperation based on religious affiliation. The opposite 
extreme from equality pluralism would be the view that seems to have been held, 
unfortunately, by some Muslims as well as Christians, that one has no obligations 
whatsoever toward those who are not of one's own faith, that their blood is permitted 
to be shed and their property taken. More reasonable would be the view that we are 
hound by certain obligations toward all human beings, although we may have 
additional special obligations to our co-religionists. One might consider Islam to 
prescribe a sort of normative degree pluralism by issuing duties owed to human 
beings as such, additional duties owed to the "Peoples of the Book", and further 
duties owed to other Muslims. 
Notice that despite the historical facts linking exclusivist views on salvation 
with intolerance, soteriological pluralism and normative pluralism are logically 
independent. Various fonts of normative religious pluralism have been the focus of 
attention of a number of writers, some of whom use the term "religious pluralism" 
exclusively for various forms of normative religious pluralism. For example, 
Francoise Champion understands religious pluralism to be a political principle, and 
describes how it has gained currency as such in France over the last fifteen or twenty 
years among political analysts and sociologists. She distinguishes two main types of 
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(what I would call) nonnative religious pluralism, which she terms emancipatory 
pluralism and identity-based pluralism. Emancipatory pluralism is the claim that the 
adherents of different religions should be granted equal individual rights. Identity-
based pluralism is an attempt to go beyond the liberalism of emancipatory pluralism 
by recognising an equality of group rights, as has been suggested by some 
communitarian thinkers. 
3) EpisteinologicaI religious pluralism is the view that all the major religious 
creeds are equally justified according to some proposed criteria of epistemological 
justification or warrant (see Hick 1997). This way of putting the matter focuses on the 
beliefs regardless of who-holds them. We could call this epistemological belief 
pluralism as opposed to epistemological agent pluralism. hich would den,, that the 
followers of any particular religion had any epistemological advantage in their beliefs 
over the followers of any other religion. Of course, this would be an equality 
pluralism, which means that we should regard the tbllo% ers of all the major religions 
as epistemic peers. An epistemological degree pluralist would hold that the adherents 
of several religions may differ to some degree in being justified in holding their 
beliefs but that these differences are not sufficient for only one group to be justified 
and the rest unjustified. Again, this could be defined as a belief pluralism or as an 
agent pluralism. It would be reasonable to expect to find differences in degree of 
average intelligence among the followers of different religions. The issue becomes 
more contentious %%hen we consider belief pluralism. Some religious beliefs seem to 
be intrinsically harder to justify than others. Perhaps every religion has its difficult 
beliefs and easy beliefs, and perhaps they balance out in the end. But it would not be 
unreasonable to suspect that there could well be differences on the whole in the 
justifiability of different creeds. 
4) Alethic religious pluralism is about the truth of belief's rather than their 
justification. Unlike epistemological pluralism, there is no division here between 
belief pluralism and agent pluralism. An equality pluralism here would be the position 
that all the major religions are equally true. This position could be interpreted in a 
number of different ways. It would not make much sense to say that all the statements 
in the creeds of every major religion are equally true, because they contradict one 
another. Of course. one could adopt a relativist position on truth. but that seems a 
heavy price to pay. Another way to accept contradictor\ religious claims would be to 
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adopt what logicians call dialetheism, the view that some propositions are both true 
and false. Although dialetheism seems to be accepted by the great Sufi theoretician 
Ibn `Arabi (Chiltick 1983: 66, 112-16, 324), it does not seem a promising way to 
resolve interreligious contradictions. The ordinary way to be an equality pluralist 
about truth is to claim that the same amount of truth is to be found in the creeds of 
every religion. The obvious problem here is that we have no way to measure relative 
amounts of truth. We cannot just add tip the beliefs and see how many on each list 
turn out to be true. 
5) Religions are not theories, nor can they be reduced to their creeds. They also 
have a practical side. The practical aspect of religion can give rise to two sorts of 
pluralism. First, one might claim that the major religions counsel equally noble 
moralities, either with regard to the values they instil, the obligations they place upon 
their adherents, or the virtues they encourage. Let us call this ethical religious 
pluralism. Like epistemological pluralism, ethical pluralism may take the form of an 
agent pluralism or a precept pluralism. Agent ethical pluralism holds that the 
adherents of no particular religion are morally superior to those of any other. Precept 
pluralism is the claim that the moral precepts taught by the major faith traditions are 
equally right. Once again, this sort of pluralism can be formulated as equality 
pluralism or degree pluralism. There are two main approaches to ethical precept 
equality pluralism. One way is to accept a version of moral relativism. Each religion's 
morality is excellent by its own lights, and there is no absolute position from which 
one could be said to be better than any other. The other way. which is more 
commonly proposed, is to claim that the fundamental moral principles of all the major 
religions boil down to some common set of moral principles, such as the Golden Rule, 
and that the particular differences in moral systems are unimportant. 
6) The second sort of pluralism that arises in consideration of the practical 
aspect of religion pertains to specifically religious obligations instead of moral 
obligations. Is it possible to fulfil one's religious ohligations equally through 
adherence to any of a plurality of religions? Those who reject deontological religious 
pluralism would give a negative answer. They hold that God has commanded all of 
humankind at the present time to accept a specific religion. 
Choice of religion is not a matter of personal preference, but of obedience to 
divine prescription. Those who defend religious pluralism usually take religious 
-28- 
choice to be a matter of personal preference because of the normative pluralistic claim 
that no one should impose any religion on anyone. However, normative and 
deontological pluralism should not be confused. One may endorse normative 
pluralism while denying deontological pluralism, that is. one may affirm that people 
should make their religious commitments in accord with their own personal 
consciences. and reject the notion that whatever they decide is in accord with the 
commands given by God through revelation. 
Indeed. I will argue that this sort of position is more consistent with a sound 
Islamic theology than a blanket acceptance of pluralism. 
7) The sort of pluralism advanced by writers such as Ramakrishna (1834-86). 
Madame E3lavatsk) (1831-91). Rene' Gue'non (1886-1951) and Frithjof Schuon 
(1907-98) could be called hermetic religious pluralism. According to this theory. 
despite their exoteric differences, all the major religions share a common esoteric 
core. Although the thesis of hermetic pluralism is characteristically left rather vague. 
it is generally presented as the claim that the major religions lead to the same goal. 
which is a perennial wisdom comprising various metaphysical principles. A hermetic 
pluralist could claim that all the major religions are equally effective means for 
reaching this knowledge, or merely that the ultimate wisdom is the same, or that some 
essential portion of it is common to the esoteric traditions of the major religions.`'`' 
There are diverse meanings of pluralism in Western thought. Absolute pluralism 
leading to absolute freedom has no room in Islam. Seyyed I lossein Nasr supports the 
same idea. He says. the concept of Hurri}_1•ah (the word into which freedom is usually 
translated today in modern Arabic) is taken from the post-Renaissance idea of 
individual freedom. which means ultimately imprisonment within the narrow confines 
of one's own individual nature. This totally Western idea is so alien to traditional 
Islam that this word cannot be found in any traditional text with the same meaning it 
has no rained in modern Arabic.`' 
1.4 Sirah: Meaning 
The word 'Sirah' in Arabic language is derived from Sara Yasiru. which means. 
'to travel' or 'to be on a journey'. When attributed to a person, it means that person's 
journey through life. It is in this sense S3ru{1 is used for biography. The other 
dictionary meanings of word .S7u-cih are 'conduct', 'behaviour'. 'way of life'. and '\\a\ 
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of acting'.r'x In the Qur'an the word Shah is used in the same meaning as `condition' 
or 'form'." Therefore a person's .S7roh includes not only his life sketch but a detailed 
account of it from his birth to death, the events related to it and also his conduct, 
behaviour, personal traits etc. 
In Islamic terminology the word .frah is used for the biography of Prophet 
Muhammad (SAW) from his birth to death and all the persons and events related to it 
in a chronological order. Wim Raven observes that Sirah, Sirat Rasul Allah or al-
Sirah a1-Nabawiyyah, have been the most widely used names for the traditional 
account of the Prophet Muhmnmad's life conduct'°  
Sirah, according to Rizwi Faizer, means the way," is, for the student of Islam, 
synonymous with biography, and particularly the biography of the Prophet 
Muhammad. The Krrab Sirat Rasul Allah, which tells of the life of Muhammad from 
birth to death, is the title given by lbn Hisham (d. AH 218/834 CE) to his edition of 
three compilations of traditions regarding ancient legends. Muhammad's birth, early 
life and mission, and the expeditions of Muhammad (d. 11/632) right up to the 
moment of his death, that had been brought together by the greatest compiler of 
'Abbasid times Muhammad ibn Ishaq (d. 150/767) under the titles, Mubtada', 
Mab'ath, and Maghazi 't  
The Stroh of the Prophet (SAW) has been one of the most prominent genres in 
She Islamic literary tradition from the period of the Sahnhah (companions of the 
Prophet) to the present. It provides role model for the believers in the spiritual, socio-
political and legal aspects. It encompasses individual/ private and collective/ public 
spheres of life. The multi-dimensional personality of the Prophet (SAW) is a lode-star 
guiding as well as illuminating the ways leading to the human emancipation, peace, 
progress and salvation. The Qur'an says: 
qtr's 
Verily in the messenger ofAf/nh ye have a good example for him who looketh canto 
Allah and the last Day, and remenrbereth Allah ruuch.72 
Therefore, a large number oCsirah works have been written by scholars from 
different perspectives high€fighting different dimensions of it both in the past and in 
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our o 	times. The trend is gaining more and more momentum in the face of 
changing circumstances and new challenges of contemporary global world. 
1.5 Sirah: Different Dimensions 
Sirah, the beacon of guidance. has inspired the theory and practice of Muslims 
throughout the history. It had remained the ideal to which e\er\ Muslim strives to 
follo\\ as per his capacity. Since the inception of Islam. Prophet Muhammad (SAW) 
"has remained a perennial source of guidance. enlightenment and inspiration for 
hundreds of millions of Muslims."' Islam being the complete code of conduct 
encompasses the entire life of man. The Quran says: 
9.ti ;.SJ a 	lye.:.; ~I j a°is ,~.1 .J i 	iyl> i ~g a i ,,.tJI 1 :,I L , 
~ J 	! 
O ►Yc who believe.' ('ome, all of you, into submission /ttizto Ilim; ctrrtl ,follow Plot the 
,f rotsteps of the devil. Lo.' he is an open enemy- for ti'ou. -~ 
Therefore, the Prophet (SAW) being the practical guide of the [)ivine System—
Islam. guides mankind in ever) aspect of life (from the method of ablution to the 
dynamics of international relations). 
The scholars of Islam in general and Sirah in particular are making ventures to 
explore nee% dimensions of the Prophetic S`rrih. Relying on the Qur'an and Hadith in 
addition to the classical S7rah literature they are reflecting with new vision and 
outlook to gain new insights. A new trend of studying Sirãh vis-a-vis the ne« socio-
political and economic issues has emerged and ne%% researches are taken out. Various 
books highlighting different aspects of Slr•uh have been %Nritten recently. 
The books highlighting the prophet (SAW) as a statesman with immense 
foresight include The Prop/it'! '.S Establishing  a Slate c111(1 I/is Succession. Battle/ielcls 
of the Prophcii .Iltth(rrnniucl and The Musli», Conduct of State authored by Muhammad 
I-lamidullah. afuhsin-i-Insãnivat of Nayeem Sidique, ,V1UChmpU .tfu ushlra h\ Akram 
Dia al-Umri', afuhammad Islani's First Great General h\ Richard A. Gabriel, Tin-
Role of Diplomacy In The Policy of The Prophet by Suhaib Alam Siddiqui and The 
Prophet 's Diplomacy by Afzal lqbal and .11uha,muu l The Greatest Leader among 
others. 
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Some important Shah works undertake the Prophetic example for the Muslims 
living as a minority in non-Muslim majority countries. This trend is very important 
given the global presence of Muslims in different situations and the plural character of 
most of the contemporary societies. The prominent examples of this genre are The 
Prophet Muhammad: A Role Model for Muslin, Minorities by Muhammad Yasin 
azhar Siddiqui, In the footetepa off he Prophet by l ariq Ramadan etc. 
In the current fragile and insecure global order of chaos and conflict, many 
scholars have highlighted the Prophet (SAW) as the embodiment of Peace, I olerance 
and Reconciliation. Some examples are M. Fethullah Gulen's The Messenger of 
God Muhammad—An Analysis of the Prophet's Life. Wahiduddin khan's The 
Prophet of Peace, Norlain Mababaya's Understanding Prophet Muhammad's Life 
Character and Teachings: The Kev To World Peace, Prosperity And Success Nafees 
Khan's Prophet of Peace etc. 
This is not an exhaustive analysis any way but some of the examples to show 
the endeavours of present scholarship to elucidate the exemplary guiding role of the 
Prophetic Sirah in different aspects of life. 
I 	In addition to the dedication of complete works discussing various dimensions 
of the STrah, there are a number of research papers and articles published in the 
reputed journals and magazines, which analyse different events of the Sirah in the 
face of contemporary issues. These ventures are made to relate the essence of the 
message of Sirah to the present times. 
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CHAPTER TWO 
DIVERSITY AND PLURALISM: THE QUR'ANIC PERSPECTIVE 
➢  The Oneness of God (Tawhid) 
Humankind is One Community (Ummah At- Wahida) 
➢  Human Diversity is Divinely Willed 
Freedom of Religion 
Universality of Prophecy 
Interfaith Dialogue 
CHAPTER TWO 
DIVERSITY AND PLURALISM: THE QUR'ANIC 
PERSPECTIVE 
The holy Qur'an, the revealed word of Allah, is the fundamental nonnative 
source of Islam followed by the Sunnah of Prophet Muhammad (SAW). "There is no 
other text that occupies a position of such unquestionable and absolute authority for 
Muslims"1, and there is unanimous agreement in Muslim wnnsak regarding the 
authority and authenticity of the Qur'Sn. Therefore in order to find an Islamic answer 
to any issue or problem, the first and foremost sourc-e of guidance should be the 
Qur'an. Acting upon the same principle. I turned to the Qur'an to reflect on its 
message and perspective on pluralism and diversity; and made a humble effort to get 
divine guidance therefrom. 
It should he home in mind at the very outset that the Qur'an is revealed by 
Allah. who introduces himself in the opening surah(chapter) of His Book, in the very 
first verse of the Qur'an as 'Rob al-'alamin'2 i.e., Lord of all creatures including all 
humans regardless of their ethnic, linguistic, geographical, cultural and religious 
affiliations. In the same vein, it is amazing that the last surah (chapter) of the Qrv'an 
mentions Allah as `Rob al-Ms (Lord of mankind), Malik al-nas (King of mankind) 
and J!äh al-nas (God of Mankind).' Therefore in the Qur'anic view God of Islam-
Allah—is not a parochial or racial deity like Jehovah, but the Lord of the universe and 
of all humankind. 
The Qur'5nic ethos of pluralism and the recognition of diversity is pervasive 
throughout its Makkan and Madinan periods of revelation. The Qur'anic model 
according to Murad Wilfried Nofmann "considers religious pluralism not only as 
normal but as beneficial; it treats faith as a personal affair, and discourages religious 
dispute—all elements that non-Muslims should find reassuring."4 It is also 
noteworthy that among the scriptures of different religious traditions, "the Quean is 
unique in that it sets its wDrldvicw within the context of divine Oneness and human 
me 
diversity, including the plurality of religions."5 There are numerous uyut (verses) 
which deal with human diversity in terms of colour, ethnicity, language and religion 
in explicit and implicit fashion. According to Sohail H. Hashmi "Hundreds of verses 
in the Qur'an relate directly or indirectly to the issue of tolerance and intolerance of 
systems of belief, worship, and conduct other than what it describes as the religion 
that is with God' ( al-din 'imla Allah )—al-Islam."6 
I-lowever, superficially the Qur'anic view on diversity and pluralism seems to 
be ambivalent, rather contradictory. There are verses which are used in support of 
pluralism and at the same time some other verses are used against it. But according to 
the Qur'an, there is no contradiction in its teachings, which is also put forward by it as 
a proof of its divine origin: 
4..9 19 t;- jI a i 1 .c l G .e  is X9 J IT"' I J91''~`-' ') 
Will they not then ponder on the Qur'an? If it had been from other than Allah they 
would have found therein much incongruity ". 
Some Qur'anic verses are misinterpreted to show that Islam is an anti pluralistic 
religion and its nature and scripture depict violence. John L. Esposito mentions the 
viewpoint of critics as: 
But what of those verses, sometimes referred to as the "sword verses." that 
call for killing unbelievers, such as, "When the sacred months pass. 'slay the 
idolaters wherever you find them, and take them, and confine them. and lie in 
wait for them at every place of ambush" (9:5).? This is one of a number of 
Qur'anic verses that are cited by critics to demonstrate the inherently violent 
nature of Islam and its scriptures 
On the other hand, Dale F. Eickelman observes that the Qur'an "offers a 
distinctively modern perspective on the role of Islam as a force for tolerance and 
mutual recognition in a multiethnic, multicommunity world."9 
This problem can be solved by interpreting the Qur'anic verses in their proper 
context and overall framework of shariah. We have to make difference between the 
general and particular, fundamental and conditional teachings of the Qur'an. It' the 
Qur'anic text is considered as a whole, the apparently belligerent verses emerge as 
limited in scope and application while the ethic of pluralism is consistently upheld. By 
this methodology we can reach the precise conclusion. In this chapter the Qur'anic 
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perspective on diversity and pluralism is dealt with in detail. The views of some 
prominent scholars, engaged with the issue of pluralism, are mentioned while 
deciphering the pluralistic principles and guidelines from the concerned verses. 
2.1 The Oneness of God (Tawbid) 
The belief in only One God Allah' (Tawhid or monotheism) is the most 
fundamental principle in Islam. This provides the base for the whole super structure of 
Islamic system. He is the sole creator, sustainer, owner and sovereign of the universe 
worthy of worship and obedience. The Oneness of God is not only in the sense in 
which Aristotle described Him, as absolutely transcendent above all material things, 
nor simply the One and Highest Good of Plotinus. Rather, God is one in his 
sovereignty and in his management of the affairs of his creation. As per the Qur'an: 
",Such is Allah, your Lord. There is no God save Him, the Creator of all things, so 
worship Him. And He taketh care of all things. " ]0 
So, the whole creation including mankind belongs to Allah, whether Muslim or 
non-Muslim. 
Allah addresses all humanity regardless of any temporal affiliations as: 
~r,illj~Cil~silir -j1_ga;1i 3ltg;iG 
'0 mankind! Worship your Lord Who hash created you and ihose be/ re you, so that 
ye may ward oJJ (evil). 
The words "Who hath created you and those before you" provide an egalitarian 
outlook towards humanity and its basic unity. It is the same Lord, says Dr. Fazlur 
Rahman Farldr "who provided for and sustains man, be he a Muslim, Christian, Jew 
or atheist, in mother's womb, in the cradle, throughout the vicissitudes of life. All 
men have the same Creator and Benefactor but differ in gratitude and obedience."12 In 
the same surah, Allah proclaims in clear words: 
"Your God is One God, there is no God save Him, the Beneficent, the Merciful. ?J3 
Allah is not only One God but at the same time He is most Beneficent and 
Merciful to His creatures. He showers His mercy over all instead of their sins. Mercy 
is the prominent attribute of Allah, towards which He points in a beautiful manner as: 
"...He bath prescribed for himself mercy..." 14 
And also: 
... A'5 mercy embraceth all things. .." I  
So Allah's mercy embraces the whole of mankind. "The belief in the One 
Gud," according to Fathi Osman "then, aims to benefit the human beings in their 
relations with 'others,' since God Himself is not affected in his all-mightiness by 
believing or disbelieving in Him." 
According to Hashim Karnali, "Tawhid embodies a worldview of its own, which 
is not, however, amenable to the notions of plurality and pluralism. As a governing 
principle of [slain, tawbid is focused on essential unities: unity between the human 
being and his natural environment, unity of the humankind, unity within the family, 
unity of the state and society, of government and politics, of economy and culture, 
law and policy and so fotth.i°  
Commenting on the implications of the belief in One God, Fathi Osman makes 
an account as: "That faith in the One God has immediate consequences for inter-
human relations was emphasized by Jesus when he answered a question about the 
great commandment in the law: `Jesus said, 'You shall love the Lord, your God, with 
all your heart and your mind.' And the second is like unto it: `You shall love your 
neighbor as yourself' On these two commandments hang all the law and the 
prophets."s When it is clear that the creator of whole mankind is the only One God, 
then "this principle urges Muslims to recognize the connectedness of all beings, and 
particularly all human communities, and calls to work towards establishing peace and 
harmony among them."19  
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Therefore, the first and foremost basis in the Qur'an for the promotion of 
peaceful coexistence and tolerance among the people of different racial, cultural or 
religious denominations is the concept of Oneness of God. 
2.2 humankind is One Community (Umnmh al-Wahida) 
The Islamic view on the genesis and spread of mankind emphasizes on the 
essential oneness of man. One major obstacle in the way of peaceful co-existence is 
the misconceived notion of racial superiority. It has already caused a great deal of 
bloodshed and hatred among different human races (e.g., fascism in Nazi Germany 
and apartheid in South Africa). But the Qur'an demolished the age-old structure of 
racial superiority by asserting the common origin of all human beings. The Qur'an 
states that Adam and his female mate are parents of entire human race on earth. Allah 
proclaims: 
'-j 4S?9) tF t'" ('9 o:talj ..ai ~.o $k. L5.i1~  
~t45 '.S is J Salfi v! r; 	1 i th is 4ul sat, cl j 	u4. 
"O mankind/ Be careful of your duty to your Lord Who created you from a 'single 
soul and from it created ifs more and from them trvain bath spread abroad a 
multitude of men and women. "20 
Also: 
ei1 c4'1 l i 41 	i w'9 	b -j k 3 Sl i s4 }aj 
And fie it is Who bath produced you from n 'single being, and (hash given you) a 
habitation and a repository. We have detailed Our revelations Jor a people who have 
understanding „21 
In these verses instead of saying I have created you from a couple. Allah, the 
almighty, says, "Who created you from a single soul" and "Who hath produced you 
from a single being'. There is emphasis on the connectedness and closeness of human 
beings with one another, and the common origin of the humanity. This notion of 
consanguinity is one that inspires a cooperative ethic between humans, since it is a 
reminder of the metaphysical unity that binds humanity and thus lays the foundation 
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"Who made all things good which He created, and He began the creation of man, from 
"He created man of clay like the potter's. 
\ll men, whether king or slave, rich or poor. European or African, Arab or non-
Arab. white or black are created from the same clay. No one is created from gold, 
silver or bronze. Therefore all are equal as humans. 
There is an alarming account of Satan in the holy Qur'an. When Allah. after the 
creation of Adam. ordered angels to prostrate before him. all obeyed save Satan the 
Qur'an says: 
'~ i i9 	:.9 	i9. 	.:r it: 
"And when if 'e said unto the angels. Prostrate yourselves hefc)re Adam, they _fell 
prostrate, all save lb/is (Suzan). He demurred through pride. and so became u 
disbeliever. -28 
When Allah asked him why he did not obey, he said: 
"1 am better than him (Adam). Thou createdst me of/ire while him Thou didst 
create of mud. ""' 
Although Satan is made from fire, which he considered better than clay and 
regarded himself' superior to Adam. This attitude was most disliked by Allah, He 
cursed Satan and withdrew I lis mercy from him. "This is the case of Satan, made from 
fire, then how is it appropriate to consider men unequal, one superior and other 
inferior, when all of them are made from the same clay. 
Not only are all humans made from the same clay, but their spiritual essence is 
also same. The Qur'an mentions: 
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"So, when I have made him and have breathed into him of 'My spirit', do ye fall 
down, prostrating yourselves unto him "30 
from the verse it is clear that the same 'God's Spirit' (Ruh) permeates the soul 
of every human being. This is the basic reason for man to be the crown of creation. 
Humanity's common divinity is grounded in an innate 'noble nature' (tra), which 
informs a universal morality amongst all humans. 
The equal dignity of man necessitates some moral and legal obligations. The 
Qur'an values all human life, and for its protection imposes the death penalty (Qisas) 
for premeditated and intentional murder of an innocent soul. It says: 
.~.:*Jt,.~;;iJ►9~Jta '~J► ~.;aJt ~ ~ot.:a.c!►~ ~...,.5 t~':. i ~,,°~Jt t,g,;i u~ 
a 	° 	i 	~~~~ 	J 	I 	-a 	 °~° x.11 :J l:..r It a..11 s►~ 9 X991'.... ~L..+19 s .:~ a.r I Je a I x.09 ~..+'~ l+ ;. t j 
"O ye who believe! Retaliation is prescribed . for you in the matter of the murdered: 
the freeman for the freeman, and the slave for the slave, and the female for the female. 
And for him who is forgiven somewhat by his (injured) brother, prosecution 
according to usage and payment unto him in kindness. This is alleviation and a mercy 
from your Lord. He who transgresseth afler this will have a painful doom. "31 
This verse clearly demonstrates the sacredness of the human life. The Qur'an 
prescribes the severe penalty for killing a human soul intentionally since if a potential 
killer realizes that he or she will be killed in retaliation and penalty for the crime, 
perhaps they will think twice before committing murder. If the penalty were anything 
less than strict retribution, the criminals would continue boldly in their crimes. The 
same wisdom is explained in the verse as: 
~ Jsa:.i ~.~.~J ~ 1 1 ~ I ~91 to o 1:? Jo l,.aa~ ► ~ f'"n'9 
"And there is life for you in retaliation, 0 men of understanding, that ye may ward off 
32 
Enumerating the implications of dignity of man conferred by the Qur'an on him, 
Hashim Karnali writes, "the dignity of the human person places a demand on one's 
fellow humans to respect one's freedom of choice, freedom of speech and freedom of 
religion. Freedom as such becomes the source of different choices that the individual 
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makes and the consequent pluralism of choices that is bound to materialise as a result. 
Since dignity (kur•ãmah) is a prerogative of all individuals by the express affirmation 
of the Qur'an (17:70), respect for freedom of choice, diversity and pluralism also 
becomes an extension of respect for human dignity."33 Fathi Osman in the same vein 
writes: 
Muslims have to guarantee freedom of faith and opinion for all people "There 
shall be no coercion in matters of faith" (2:256). and freedom of expressions: 
"and let no harm be done in any way to one who writes or witnesses; and if 
you do such harm, it is an evil-doing committed by you. So remain conscious 
of God; He is reaching you and He has full knowledge of everything" 
(2:282). On the other hand, everyone has the obligation to express and not 
hide v hat he or she knows to be right and believers in (2:283). The rights of 
both temporary gathering and permanent organization, whether religious, 
ethnic. or political. are secured as long as their goals and activities are 
legitimate and they "cooperate in furthering virtue and righteousness, not in 
furthering evil and violation of others' rights" (5:2). It is the responsibility of 
all believers in God as individuals and groups to enjoin the doing of what is 
right and to forbid the doing of what is wrong (e.g., 3:104, 1 14).34 
There is a wonderful verse in the Qur'an which mentions the ideal state of 
human society and its subsequent deviation, the Qur'an says: 
u I.SJ ► 	Jt' ~9 J'-~' '09 V*'-~~'-.A J r J iJ~:..*~.9 o:~r ~9 a of ' j 	% 
la ..w ~ o ff, ~ y .a.l ~ y ~ a,9 ~,1~,L;T ~ l~9 a.9 ~gc.~;r' ~ tq..9 ~+~:1 ~ ~► 	`yL.1 v 
"Mankind were one conununitly (Ummah). and Allah sent (unto them) Prophets as 
bearers of good tidings and as warners, and revealed therewith the Scripture with the 
truth that it might judge between mankind concerning that wherein they differed."'' 
According to Sachedina. three facts emerge from it: 
The unity of humankind under one God; the particularity of religions brought 
by the prophets: and the role of revelation (the E3ook) in resolving the 
differences that touch communities of faith. All three are fundamental to the 
Koranic conception of Religious pluralism. On the one hand it doesnot deny 
the specificity of various religions and the contradictions that might exist 
among them in the matters touching on correct belief and practice: on the 
other it emphasizes the need to recognise the oneness of humanity in creation 
and to work toward better understanding among people of faith.;` ' 
-46- 
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2.3 Human Diversit Is Divinely Willed 
Human unity, according to the Qur'an, comes through our understanding of 
God's oneness, but nonetheless we do differ as a result of the diversity of our cultures. 
languages, races, and environments. 42 The Qur'anic approach to diversity, according 
to Asma Barlas, is in sharp contrast to the Orientalist thought. She observes that "the 
Qur'an does not use difference to make ontological or epistemological distinction 
between "nations or tribes" or between women and men. Nor does it treat differences 
itself as degenerative. On the contrary, it locates difference in the same source and 
tells us that differences exist by divine will and enable us to recognise a universal 
humanity."43 According to FFethullah Gillen: 
The respect for the intrinsic unity of' humanity. regardless of creed, is one of 
the most central Qur'anic doctrines. Different beliefs, races. customs and 
traditions will continue to cohabit in this village. Each individual is like a 
unique realm unto themselves; therefore the desire for all humanity to be 
similar to one another is nothing more than wishing for the impossible. For 
this reason, the peace of this (global) village lies in respecting all these 
differences, considering these differences to be part of our nature and in 
ensuring that people appreciate these differences. Otherwise, it is 
unavoidable that the world will devour itself in a web of conflicts, disputes, 
tights. and the bloodiest of wars, thus preparing the way for its own end. 44 
The Qur'an says: 
".end ii thy Lord had willed. He verily ii'ould have made mankind one nation, yet they 
cease not Ciftfeting.' 
According to Mohammad Abu Nirner. "These differences are integrally related 
to the freewill that God has bestowed on humanity, for people should be expected to 
be diverse not only in nationality and affiliation, but also in the expression of their 
faith and the path that they choose to follow."46 
Allah says in Holy Qur'an: 
J~ ~99) 1 39 	 y' ~Siia . U1 	l 	t 
"0 mankind! Lo! We have created you male and female, and ha•;e Trade 'ypir nations 
and tribes that ye may knew one another. Lo! the noblest of you. in Ue sight ?/Allah. 
is the best in conduct. Lo! Allah is Knower, Aware. "t .  
In this verse the Qur'an recognises human diversity manifested in difference of 
culture is an explicit way. The diversity of nations and tribes is not only will of Allah 
but His own handiwork. The objective of this difference is recognition of one another; 
and the need and usefulness of different capabilities and potentials.. for human 
progress. 'there is nothing of superiority or inferio-ity in this divinely willed diversity. 
Sy, coming to know one another, we come to understand the essential unity that 
inheres in and binds us—he primary prerequisite for a. cooperative society of diverse 
thoughts, aims, creeds, and races. The ultimate foal for humans, then, is to perceive 
existences the unity, the singre soul', that Cod proclaims it to be.  
The above verse, according to Self 1. Teig al-Din, treats three basic factors—
racial, cultural and religious—of pluralism. "First it is a global address to mankind as 
single family, thus nullifying any uniqueness claim on a racist basis. Second it looks 
upon cultural diversities among different nations and tribes as reinforcing factors for 
enhancing mutual understandirl, antone diffe-ent human communities,. rather than 
antagonizing factors in nationalist or tribal conflicts. Third, it represents religious 
diversities in terms of peoples' different attitudes towards their Lord."" 
According to Amir Hussain. "There are four key points in this verse. First, the 
passage is addressed to all of humanity, and not specifically limited to Muslims. 
Second, the passage mentions that the creation of humanity into distinct groupings 
comes from God and is a positive value. Third. it encourages people to transcend their 
differences and learn from each other. Finally, the passage does : of say that Muslims 
arc better than other people, but that the best people are those who are aware of 
God.i49 "In the first part of these verses, the Qur'an supports the idea of unity by 
exhorting the human family to respect and safeguard the dignity of one another. This 
is followed by the second claim, to affirm distinctions between peoples using the 
collective terms "nations" and "tribes." It is important that he human collective is 
divided into categories as explicitly mentioned here. These divisions also determine 
certain aspects of behavior and identity. Since the Qur'an recognizes these, aspects of 
identity, they are significant to human be-ngs' su:ial purpose and well-heing."so 
49- 
Shav'ch Niahn:ud Shal:ut asserts that Islam is a religion for all mankind, but 
acknowledges that it is open to pluralism. Shaltut quotes the' same Qur'anic verse "to 
support the legitimacy of interpreting scripture at the service of pluralism.'' As per the 
same verse, "...differences rather than identicalness/sameness enable mutual 
recognition and inasmuch as they do, the absence of difference (The Other) renders 
self-knowledge incomplete and unattainable."52 
According to Ahdelaziz Sachedina. "The principle cf positive diversity is the 
cornerstone of creation narrative in the Qur'an. reminding people that "surely this 
community of yours is one com:runit) . and I am your Lord, so serve Me." (Q 211:5?.) 
Instead of regarding the diversity as a source of inevitable tension, the Qur'aa 
suggests that such diversity is indispensable for the particular tradition to define its 
common beliefs, values, arid traditions for its cornmunity1 iife."~3 
The Qur'an in the following verse provides a ver)' comprehensive set of 
principles directly relevant to the issue of diversity: 
_-t `t.~ G l:a. 	'9 `, L:~ 1 v A''~= 	 •.r ~a 
j lr 1$t'9 ` tG" r ,~'`"`° 1.;1~r vb S.~al l 	:.~ s Lr lat -..a ijM,,  
11 I~a: ;~ ~ ~.5~ iu 	:r~3 	9 aA 	1 
".-Ind unto thee have j'e revealed the Scripture with the truth, confirming whatever 
Scripture was before it, and a watcher over it. So judge between th-ent by that t, hick 
,Alllah hath revealed, and follo%t' ,pct their descres'away front the truth which hath cone 
unto thee. For each We have appointed ;, c'ivine law and ct traced out ivay. Had Allah 
willed He could have made you on contrnunll .. Bu,' that He may try you by that 
it hieh He hath given you (He muith made ti ou as }•e tire). So vie one with another in 
good corks. Uraw,illah ye will all return. and He will then inform you of that wherein 
ye differ. 
Commenting on the verse. Abdou Filali-Ansary enumerates five principles that 
define how to address humanity's diversity of beliefs, customs and regulations as: 
I . F=acr community has'been given a \vay of life and a system of rules (content 
and methods). 	 J, 	' 
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2. The diverse ways of life and systems of rules are a means of testing the 
capacity of each community to face challenges. 
3. Had God willed it. Ile would have made of humanity a singular community. 
4. What is requisite is competition in doing good — not fighting about 
differences. 
5. God is the final arbiter and it is He who will uncover the ultimate truth 
behind the differences between communities (at the end of timc).55 
Therefore the Qur'anic view on religious diversity is fundamentally and 
astonishingly egalitarian. 
History has witnessed the worst forms of persecution based on the prejudices of 
language and colour. The so called modem civilised world is not even free from this 
malice. The hatred based on colour differences is more severe than that of linguistic 
difference. The examples can be cited from America, Europe and South Africa. White 
skin colour is held superior and black ones are treated like, even worse than animals. 
But the holy Qur'an made death blow on such kind of prejudices by exhorting: 
ai 	.t 3i3 	 1i  	9 4j ~19t~ J yl~ acv jaj 
And ot"His signs is the creation of the heavens and the earth, and the difference of 
your languages and colours. Lo! herein indeed are portents for men of knowledge. " i6 
The diversity of languages and colours is not only recognised and respected but 
also presented as "His Signs" and is seen as a celebration of divine mercy and 
grandeur. Therefore for the people of different languages and colours it becomes 
necessary to shun all sort of bias and cooperate with one another to get benefit 
mutually from one others experience and benefit the whole humanity by joint 
endeavours. This praiseworthy stance of the holy Qur'an taken some fifteen hundred 
years ago is revolutionary and watershed in the history of human emancipation in real 
terms when seen against the prejudice of colour in apartheid in South Africa and 
persecution of Negroes in America which continued to haunt humanity until the 
present times. Asghar Ali Engineer writes, "Allah has created pluralism and it must be 
respected. If Allah so desired He could have created all of us one people with one 
religion, one tongue and one colour. But Allah did not do so and instead created 
diversity of every kind and made it a test for us whether we can live in harmony, 
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despite these diversities and, instead of making it a source of conflict, as it often 
happens, we should make it a source of excelling each other in good deeds."'~ 
According to Mohammad Abu Nimer, seven main principles proceed from the 
recognition of the diversity that can be derived from the Qur'an. This enumeration 
provides a comprehensive overview of the Qur'anic teachings on the theme, SO are 
quoted as follows at some length: 
I) Human dignity deserves absolute protection regardless of the person's 
religion, ethnicity. and intellectual opinion orientation (17:70). This 
dignity is a form of individual protection given by God. 
2) All humans are related and from the same origin (4:1; 6:98; 5:32). 
3) Differences among people are designated by God and are part of His 
creation and rules (sunan), thus differences in ethnicity, race, culture, 
etc., are a natural part of life (30:22: 10:99: 1 1 :1 18-1 19). God has power 
to create us all the same, but He did not (1 1:1 18). 
4) Islam acknowledges other religions and asserts their unity of' origin 
(42:13: 2:16). Because differences are given in Islam, there is no 
justification for violating peoples' rights to existence and movement due 
to their religious affiliation (42:15). 
5) Muslims have the freedom of choice and decision after the calling or the 
message has been delivered (2:256: 18:29: 17:107: 109:4-6). 
6) God is only judge of peoples' actions. People are responsible for their 
decisions and deeds when they face judgment. The Prophet [SAW] 
carried the message, only God is responsible for the judgment (42:48; 
16:124; 31:23; 88:25-26). 
7) Muslims should observe good deeds, justice and equality in dealing with 
all human beings (5:9: 4:135: 6:8). 58 
2.4 Freedom of Religion 
The holy Qur'an puts a high premium on the freedom of conscience. It attaches 
pivotal significance to individual rational choice by exhorting: 
"There is no compulsion in religion. The right direction is henceforth distinct /,'um 
error. And he who rejccteth_false deities and believeth in Allah hath grasped a,iirm 
hand hold which will never break. Allah is Hearer. Knoa er""' 
The verse is of central importance regarding the Qur'anic position on the 
freedom of religion. "This is one of the unique principles of the Qur'an which 
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initiated in order to regulate freedom of religious belief in Islam...."I'his verse itself 
has functioned as a law by safeguarding the religious belief throughout Islamic 
history. It was such Qur'anic injunctions which have provided a rationale for religious 
tolerance that characterised Islamic history."60 The coercion in matters of faith or 
religion is the very antithesis to the creation plan of God. The freedom of thought and 
action is the main attribute which distinguishes mankind from other creation. All 
creatures save man are destined either by natural laws or instincts in case of inanimate 
things and animals respectively. But humans are free to exercise their will to 
determine the course of their thought and action. According to Sachedina: 
Religious pluralism for shari'a was not simply the matter of accommodating 
competing claims to religious truth in the private domain of individual faith. 
It was and remains inherently a matter of public policy in which a Muslim 
government must acknowledge and protect the divinely ordained right of 
each person to determine his or her spiritual destiny without coercion. The 
recognition of freedom of conscience in matters is the corner stone of the 
Koranic notion of religious pluralism both interreligious and intrareligious.''I 
Yusuf al-Qara4lawi while speaking of freedom of' religion as a Qur'anic 
mandate. observes that anyone who violates this freedom and compels people into 
embracing any religion commits an act of frtnah (sedition) that must be resolutely 
avoided.` 
At another place the Qur'an says: 
4 I jiaS t~  
Lo! We have shown him the titav, whether he be grateful or disbelieving."' 
Il:uman beings are bestowed with reason and are able to judge right and wrong, 
good and bad. Consequently they are not forced to act in a particular way but are free 
to choose among different options. If they accept the truth, it is for their own good. 
and that, if they stick to error, it is to their own detriment. God has made sufficient 
arrangement for the guidance of people through his prophets and books and it is now 
up to them whether to embrace or reject the message as rational and autonomous 
beings. There is no room for coercion in matters of faith. If God has so willed, he 
would have made all people inborn believers by natural disposition. The prophet of 
Islam (SAW) had an intense urge for the guidance and salvation of humankind so he 
left no stone unturned in his mission. Against this background, the Qur'an says: 
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And if thy Lord wiled, all who are in the earth would have believed together. 
Wouldst thou (Muhammad) compel men until they are believers?ie' t 
The prophet (SAW) is reconciled to deliver his message and leave the results 
into the Almighty. It is He who guides whom He wishes to the Straight Path. 
The major argument for religious freedom and pluralism in the Qur'an, 
according to Sachedina, is distinction between private and public aspects of faith. 
"Where as in matters of private faith, the position of the Koran is non-interventionist 
(i.e., human authority in any form must defer to the individual's internal convictions), 
in the public projection of that faith, the Koranic stance is based on the principle of 
coexistence, the willingness of the dominant community to recognise self-governing 
communities free to run their internal affairs and coexist with Mus}ims."6' This 
disproves the fallacy that Islam imposes on the non-Muslim the choice between 
conversion and the sword. 
The proclamation of sanctity of places of worship is a distinguishing feature of 
the Qur'anic teachings among the extant religious scriptures. The Qur'an says: 
40 r5_4 :fir. l.:w j 1;d 11 1„o j t:+,9  
4j1 spit aUi !i j:o 	ii 	o_3 ijsSe~Jt ; t 
"Por had!! not been for Allah's repelling some men by means of others, cloisters and 
churches and oratories and mosques, wherein the name of Allah is oft mentioned, 
would assuredly have been pulled down. Verily Allah helpeth one who he(peth Him. 
Lo! Allah is Strong, Almighty"66 
The verse clearly mentions without differentiation the places of worship of the 
Christians, Jews Muslims and others, all united by the act of constantly 
commemorating God's name'. What is of extreme importance here is that the Qur'an 
assures the need to protect and to respect all these houses of prayers regardless of the 
disputes among all of their followers. because in spite of disputes, these houses of 
prayers are shelters of peace and security- It is interesting that the places of worship of 
other religions; synagogues, churches and monasteries are mentioned prior to the 
mosques. 
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It is very important also to note that the mosques—of the Muslims—are 
mentioned last. Had the Quran been biased for Islam only. the verse would 
haN a said in %% hich God's name alone is constantly recited ...' but since there 
are non-Muslims who have attached other saints and names beside God, these 
are also taken into account even though they clash with the Islamic 
monotheist faith of 'there are no Lord but God' La illah ilia ALLAH. 
Therefore the aim of this verse is to put all houses of prayer belonging to all 
faiths under protection from any violation, making it religiously accepted for 
any of these groups to defend themselves and their places of worship even if 
blood has to be shed.'' 
Therefore it is mandatory not to damage places of worship even in the times of 
~w ar 
Therefore on the basis of above mentioned categorical and explicit teachings of 
the Qur'an regarding the prohibition of coercion (ikrah) in anything that pertains to 
faith or religion, all Islamic jurists hold that the forcible conversion is under all 
circumstances null and void, and that any attempt at coercing a non-Muslim to accept 
the faith of Islam is against the spirit of the Qur'an. 
2.5 The Universality of Prophecy 
The Qur'an endorses multiplicity of revelations pertaining to the time and space 
specifications. From the very beginning of human journey on earth. Allah arranged 
for proper guidance of mankind through His prophets and did not leave any nation. 
out of His mercy, in the dark. Islam, therefore, is not any way a religion of ex nihilo 
but reaffirmation of the same truth by the preceding prophets. The Qur'an says: 
"And for every nation there is a messenger."68 
aU i ,s:~;a v ~ '„~ ,~ pc ihJ ~ : r ► j a.1! ~9;,t.:c i i '114,;,; ap I lS 109 1.: ;v : f 9 
`.~: .5~ ay.91t JtS mm°S ~9 '►L9 ~c~ ► i t9 j 	4~C  
"And verily We have raised in every nation a messenger, (proclaiming): Serve Allah 
and shun false gods. Then some of them (there were) whom Allah guided, and some of 
them (there it•ere) upon whom error had just hold. Do but travel in the land and see 
the nature of the consequence for the deniers!"69 
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Lo.' IW'e have sent thee 'tit/1 the Truth, a hearer at glad tidings and a %+'arner; and 
there is not a nation but a arner hath passed cn iong them. 
These verses clearly indicate that prophets were sent by Allah from time to time 
to different people. Since the Qur'an did not mention all the names of the sent 
messengers. 'Therefore, from an Islamic point of view, it seems possible to expand the 
border of Islamic theology of religions in such a manner that could accommodate all 
revealed religions and traditions."'' 
Although the fundamental teachings of the Messengers were same, yet these 
differed in the details. "The essence of teaching are go around tawhid, the oneness of 
Allah. and morality, to do good and avoid evil. And lastly the law is relevant to the 
historical situation of the people."72 The bearing of these teachings on interreligious 
engagements is eloquently put forward by Adnan Asian as: 
The implication of seeing history as a ground upon which the heavenly 
messengers are displayed is that all religions in one way or the another are 
related and therefore share a common purpose. Islam in this respect is the 
name of the latest version of the message which has been displayed 
throughout the history. That is to say, one heavenly religion can not be a rival 
but an ally of another heavenly religion. Hence as a result of adopting such a 
belief. Muslims are able to participate in the essence and the 'religious 
proximity' of other traditions.73 
Only some of the prophets are mentioned in the Qur'an: 
"ti'erily' We sent messengers before thee. among them those of whom We have told 
thee, and some of ►Thom We have not told thee'74 
But Muslims are required to believe in all of them and the divine scriptures sent 
to them as the fundamental article of their faith. According to the Qur'an: 
' ~' 4.L '~9 a.4 a;~yt:~9 all 1- 	tS - 9~" ° ►9 d'3 .,~° `LJ ~ j1 ' l°.'  
r±CZ+o.~ ► ` - 0 L: 3 -LL ► f L Lsel, ~9 tise.a., .+ 3 `L~. '~ v►" ;~ ,"-`' 
"The rnes.cenger helieveth in that which hath been revealed unto him . from his Lord 
and (so do) the believers. Each one helieveth in Allah and His angels and His 
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scriptures and His messengers We make no distinction between any of His messengers 
and they .say: We hear, and we obey. "75 
S~ :Qy 9 spa. ►9 ~91~.~ 	..zl ate+ '.~a~~;y 	3 	 J jai 1 o j auL l ,o i '~g 
Say (0 Muhammad,: We believe in Allah and that which is revealed unto us and that 
which was revealed unto Abraham and Ishmael and Isaac and Jacob and the tribes, 
and that which was vouchsafed unto Moses and Jesus and the Prophets from their 
Lord. We make no distinction between any of them, and unto Hint we have 
surrendered. ,.76 
Therefore, the Qur'anic view of prophethood is inclusive rather than exclusive, 
universal rather than parochial. No other religious scripture shows such a respect or 
reverence to the overall sacredness of prophethood. According to Tariq Ramadan: 
Islamic monotheism has always stood in continuity with the sacred history of 
prophethood. From the beginning, the One God sent humankind prophets and 
messengers entrusted with the message, the reminder of His presence. His 
commands. His love, and His hope. From Adam. the first prophet. to 
Muhammad. the Last Messenger. Muslim tradition recognizes and identifies 
with the whole cycle of prophethood, ranging from the most famous 
messengers (Abraham. Noah, Moses. Jesus. etc.) to the lesser known, as well 
as others who remain unknown to us." 
2.6 Interfaith Dialogue 
In the present era of global interdependence, improving ones understanding of 
other faiths and cultures is vital to help build a strong pluralist society. The endeavour 
of knowing one another presupposes dialogue between the adherents of different 
religious traditions. Therefore the initial task would be the reflection to the respective 
theological ideologies and historical traditions to discover and underline the values of 
compassion and mutual respect. The Qur'anic teachings ensure mutual cooperation 
among people for the good deeds which are beneficial to the material or spiritual 
wellbeing of humanity and prevents from any help unto injustice and suppression. It 
says: 
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"Help ye one another unto righteousness and pious duly- Help not one another unto 
sin and transgression"7s  
The implication of the above verse for a plural society is deciphered by Dr. 
Fazlur Rehman Faridi as: `In a plural society, who ever struggles towards the 
attainment of equity and justice and removal of human exploitation and denial of 
human rights, deserves un-reserved cooperation of the Muslims."7' Then he 
underscores its contemporaneous relevance to the multi-faith but inegaliterian 
societies as: "In our society inequity and repression is so widely spread. so strongly 
entrenched, and so domineering, that only a concerted collective effort, in which all 
irrespective of their religious and social pursuance take part can possibly contain it."s0 
The Qur'an proclaims in clear words: 
"Say: 0 People of the Scripture. Come (a an agreement between as and you: that we 
shall worship none but Allah, and that we shall ascribe no partners unto Him, and 
that none of us shall rake others Jar lords beside Allah. And if they turn away, then 
say: Bear witness that we are they who have surrendered (unto Him)"81  
The verse is of fundamental importance regarding the engagements of 
interreligious dialogue. The commonalities among religions should be sought rather 
than differences, which would provide the basis for dialogue. At the same time there 
should be no compromise on the cardinal principles of the religion say, unity of God 
(imvhid) in case of the aforementioned verse. Fethullah Gillen calls it the greatest and 
unprecedented ecumenical call that Islam made some fourteen centuries ago.xi 
According to Akhtarul Wasey, "here the addressees are the people of the book present 
at that time. These verses could be assumed to have addressed the people of other 
religions as well, offering to come together to take on common term."83  
The Qur'an exhorts upon its believers to have a meaningful and sincere 
dialogue with those who differ with their religion: 
any 	►teiU 4ijt4 3)5 i'. Jul 
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"And argue not with the People ofthe Scripture un(es.r- it be in (a way) that is better, 
save with such of them cis do wrong; and say. We believe in that which hafh been 
revealed unto us and revealed unto you; ow God and your God is One, and unto Him 
we surrender. " $4 
The ethics of interfaith dialogue mentioned in the verse are important so that the 
sentiments of other should not be hurt and for the dialogue to be meaningful and 
result oriented. The Qur'an says: 
"Revile not those unto whom they pray beside Allah lest they wrongfully revile Allah 
through ignarance." es 
One should not denigrate the beliefs of others because the -'People are naturally 
attached to those beliefs implanted in them from childhood. Therefore we should not 
injure their feelings, and provoke unnecessary antagonism, by mocking the objects of 
their veneration. Besides, no mortal has it in his power to cause another person to 
believe unless God graces that person with His guidance. All we can do is set an 
example in our own conduct.' 
Therefore, according to Sevket Yavuz and Davut Ayduz , "it is not an Islamic 
conduct and ethics to cut off our relations with the People of the Book. or behave 
harshly, or look down on them. This mode of conduct and praxis apparently 
contradicts the main character of Islam in general and of the Qur'an in particular. In 
other way. the Qur'an reinstates this rule in this way: Allah forbids you not, with 
regard to those who fight you not for (your) Faith nor drive You out of_ your homes, 
from dealing kindly and justly with them: for Allah loveth those who are just. (AI-
Mumiahinah/60: 8) This verse was revealed in time of very tense relations with the 
pagans of Mecca. Despite this tense occasion, it is noteworthy to point out its 
insistence on goodness, fairness, and justice."s' The Qur'an sets forth both the 
theology and etiquette of dialogue. 
Allah sent Prophet Moses (AS) and Prophet Aaron (AS) unto Pharaoh and 
guided them as: 
59- 
"And speak unto him a gentle word, thal peradventure he may heed or fear. "88 
In spite of Pharaoh's arrogance and brutality, the two Prophets are asked to 
speak gently. The underlying principle is that while addressing someone he should not 
be alienated at the very outset by the speaker, rather one should speak in a courteous 
and polite way. Although no one among as is worse than Pharaoh and no one is better 
than Prophet Moses (AS) or Prophet Aaron (AS), how, therefore, should we behave? 
The guidance provided in the verse would furnish the basis for the adoption of 
positive attitude in interfaith dialogue. The purpose of dialogue should be 
understanding and well wish rather than to belittle one another. 
The guidelines for inter-faith dialogue are so prominent in the Qur'anic 
teachings that even "some non-Muslim authors are prepared to concede that the 
Qur'an offers a charter for interfaith dialogue, but [unfortunately] they do not give an 
adequate account of this "charter" because their preconceptions about Islam prevent 
them from perceiving the broader framework upon which it rests. "89  
Lastly, according to Sachedina, "the Koran's pluralistic theology of the other 
view interfaith relations as a divinely ordained system of human coexistence. Its 
narrative of sacred history is genuinely inclusive, starting from first human couple, 
who inaugurate the human journey towards the creation of an ideal society on 
earth "90  
The above mentioned Qur'anic principles regarding diversity and Pluralism 
were epitomized by the Prophet (SAW) in his blessed life which is dealt with in the 
subsequent chapters. These chapters, therefore, underscore the practical manifestation 
of these principles in the Prophet's Sarah. 
ME 
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CHAPTER THREE 
PLURALISM IN THE PRE-PROPHETIC SIRAH 
Prophet Muhammad's blessed life is the ideal model provided by Allah 
Almighty to be emulated by the humanity for peace and progress in this world and 
salvation in the hereafter. He was sent not only to Arabs or Muslims, but to the whole 
world as a blessing and mercy. The holy Qur'an says: 
4a-, 4L 4Idtil:4Lj 
We sent thee no/save as a mercy for the peoples. 
So the Prophet (SAW) is not a national hero of Muslims but the Messenger for 
every human being - black or white, Arab or non-Arab, rich or poor, men or women. 
He is concerned with every person regardless of his inborn or acquired attributes. He 
struggled hard to emancipate man from the clutches of anarchy, chaos, oppression, 
tyranny to the stage of freedom, equality and peace. The prophet (SAW) not only 
preached the values of compassion, forgiveness and tolerance but was himself the 
embodiment of these values. We find these qualities in his every dealing whether 
social, political or economic. The prophet (SAW) was not biased to some groups in 
the matters of justice. He treated everyone equally. 
Although prophethood was conferred on Prophet Muhammad (SAW) at the age 
of forty. his pre-Prophetic life is also a standard of morality and righteousness. In the 
divine scheme he was destined to be a prophet even before his birth. So he was under 
the direct protection of Allah and was saved from every error. His pre-Prophetic 
character is put forward by the holy Qur'an as a proof of his prophethood: 
'Ydwelt among you a whole lifetime before!' (Caine to tne). Have ye then no sense? "z  
Therefore it becomes clear that in the Prophet's model there is guidance even 
before his prophethood worthy of following. In this chapter I have, therefore, 
discussed the attitude and engagement of the Prophet (SAW) with diversity and 
66 - 
pluralism in the pre-prophetic phase; the plural nature of Makkan society; the 
Prophet's socio-economic activism and the views and interpretations of some 
contemporary scholars. 
3.1 Makkan Society at the Time of the Prophet's Birth 
Makkah, the birth place of Allah's last messenger, though a small town 
separated by a sea of desert from rest of the world, had in it the potential of becoming 
the centre of one of the world's greatest cosmopolitan civilizations, The sole 
importance ol'Makkah lies in the presence of K'abah, the house of Allah, erected by 
Prophet lbr8hint (AS) and his son Isma`7 (AS) for the worship of only one God-
Allaht. It was because of K'abah that people settled in this otherwise and area. In a 
course of time it became the centre of religious activities and it was this status of the 
place that overshadowed its other aspects. 
People as pilgrims from the contiguous areas visited the sanctuary of K'abah 
mostly in the sacred months. As a consequence Makkah became a centre of trade and 
commerce and its inhabitants emerged as businessmen. Makkan economy was thus 
dominated by trade. The place was not suitable for the agrarian pursuits because of its 
unfavorable topography and harsh climatic conditions. Another determining factor 
which helped Makkah to emerge as a hub of economic activities was its strategic 
position on the international trade route connecting Yemen to Syria. These trade 
relations exposed Makkans to the belief systems of outer world and, "by the late sixth 
and early seventh centuries, according to Ohada Osman 'trade had opened up the 
worlds of Meccans and Medinans, bringing them into contact with many people from 
nearby lands.-'' Karen Armstrong reiterates the same view that, "The Meccan 
merchants had met Christian monks and hermits during their travels, and were 
familiar with the stories of Jesus and the concepts of paradise and the Last Judgement. 
They called Jews and Christians the oh? al-kitab ("the people of the book"). They 
admired the notion of a revealed text and wished they had sacred scripture in their 
own language."5 This interaction has intluvncud the cultural and religious life of the 
Makkans. 
The common notion regarding the pre-Prophetic Makkan society is its 
monolithic character. inhabited by the people of same ethnicity, belief and culture. 
However this is not a reliable view. It was rather composed of several different groups 
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with varied origin and religious outlook. The Quraysh tribe enjoyed majority and, 
hence. dominant position in the administration and polity. Nevertheless, other social 
groups and tribes had influential position in the society and they could affect the 
course of events. The theme is thoroughly discussed by Prof. Muhammad Yasin 
Mazhar Siddiqi in his seminal work The Prophet Nfuhammad: a Role Model . for 
Muslim Minorities', in the first chapter entitled 'Pluralistic Society giMakkah'. 
Although the sanctuary of Mecca was of extreme antiquity"', it remained 
mainly uninhabited by any human population due to the factors already mentioned 
above. It was only after the settlement of Ismail that the place was permanently 
occupied by his progeny. Some non-Isma'ilites also settled there in due course of 
time. The sanctuary was controlled for a long period by the tribe of Jurhurn and then 
passed to Khuza'ah. However the settlement around K'abah was in the form of mere 
encampment. It was Quay b. Kilab, who gained strength by uniting Quraysh tribes 
and making alliance with other tribes mainly Kinanah and Quda'ah, defeated 
Khuza'ah and its allies, organized the city of Makkah in a systematic way. He 
organized the Quraysh tribes into Quraysh al-Bitch (those who settled in the vicinity 
of the K`abah) including Banu Makhzum, Banu Salim, Banfl 'Adiyy, Banu 'I'aym and 
Banu Jumah; and Quraysh az-Zawahir (those who settled at some distance from the 
K'abah) including Banu Lu'ayy and Banu Fihr. Prof. Siddiqi mentions the reason of 
this special arrangement as: "This stratification was based on social standing. rank of 
the family and the distinctions it enjoyed. 	 I'his account gives the idea of social 
hierarchy among the Quraysh families. There were also some non-Quraysh tribes in 
Makkah. Therefore, the social cleavages in the Makkan society were too deep to 
consider it homogeneous. 
Ostensibly the religious landscape of Makkah displayed unity. But on thorough 
consideration the monolith developed cracks, though the major part of polytheism 
caught the attention of traditional historians and the small ones get lost of the sight. 
However "a great deal of difficulty exists in concretely describing the indigenous 
religions of the Arab people during Muhammad's time. While it is known that the 
Arabs indulged in a mixture of polytheism and animism, their exact level of 
adherence to these systems is uncertain."` In addition to idolatory there was a 
monotheistic group called Hunafa and some Christians. However the presence of' 
Jews is controversial. A brief account of these religious communities is made here. 
The main social group of Quraysh adhered to Abrahamic faith, which they had 
corrupted altogether by their own innovations and foreign influences into a new 
religion of polytheism with some original remnants in distorted form and "in terms of 
ideology. faith. rituals and practices they had nothing in common with the original 
faith. Their thought had degenerated into sheer polytheism."10 Polytheism in itself has 
more divisive potential because of the allegiance to different gods of the pantheon by 
different polytheistic groups and Makkan polytheism was not an exception. Every 
Makkan family and tribe worshiped its respective idols which generated rivalry 
between them. 
Hubal, the national idol was installed at the roof of K'abah surrounded by a 
galaxy of three hundred and sixty idols, worshiped on each day of the year on their 
respective turn. In addition to idols there were many pictures on the walls of the 
K'abah. Hence polytheism was rooted deep in Makkan psyche. Non-Quraysh 
elements in Makkan society had their own national idols, however they had developed 
attachment to the Quraysh idols. Idols of the adjoining area too had their influence on 
them. Of them, the most important ones were al-Lt, al-Manat and a1-`Uzza, which 
are mentioned in the Qur'an with reference to the socio-religious life of Makkah and 
Quraysh. Asaf and Na'ilah were the idols of Banu-Jurham and al-Lat of Thagif of 
Ta'if. Al-'Uzza. the common idol of the Quraysh and Kinanah was installed at 
Nakhlah. Manat was worshiped by the Arab tribes—al-aws and al-khazraj. Such 
devotion to a large number of idols has corrupted their religious outlook. 
In this overarching polytheistic religious atmosphere a group of persons who 
were not satisfied with their ancestral faith abandoned it and are known as Hunafa12 . 
In their quest for truth some followed the Abrahemic faith although they had little 
knowledge about it, while others opted for Christianity. which they found nearer to 
truth. They abandoned idolatory, believed in monotheism, and resented dead meat, 
blood and offerings to idols. The most famous of the Hunaffa who are mentioned in 
the books of Sirah and history are, Zayd b. 'Amr b. Nufayl. Waraqah b. Nawfal, 
'Uthman b. Huwayrith and 'Ubaidullah b. Jahsh. Among them the first one died as an 
adherent to Abrahemic faith while the other three later got converted to Christianity. 
But "the Hanifs" according to Karen Armstrong. "had little impact on their 
contemporaries, because they were chiefly concerned with their own personal 
salvation. They had no desire to reform the social or moral life of Arabia, and their 
theology was essentially negative. Instead of creating something new, they simply 
withdraw from the mainstream."13 There would have been some other Christians 
mainly Abyssinian slaves but we did not find their account probably due to their low 
social status and importance. Sohail H. Hashmi writes that "there is also evidence that 
individual Christians lived in or near Mecca, and that contact with Christians from 
southern Arabia and Abyssinia was not uncommon."14 However, These Christians 
were first generation and few in number, so there was no organized church. 
Nevertheless, according to Prof. Siddiqi, "their presence lent pluralism to local life 
and society" 5 
Was there any Jewish element in the Makkan society? The question invokes 
varied responses from different scholars. Ahmad Barakat while rejecting it altogether 
writes, "Torrey's thesis that there were Jews in Mecca at the time of Apostle is 
however, without foundation. Al-Azraqi makes no mention of any Jewish settlement 
in Mecca, but refers to their reverence for K'abah; they took their shoes off when they 
reached the boundaries of the sanctuary"~'_ In the support of this view he also quotes 
Lammens, "the fact that the Quraysh sent a delegation to Medina to consult the Jews 
regarding the Apostle's claim proves there were no Jews in Mecca whom they could 
consult."17 William Montgomery Watt holds the same view that "there were 
apparently practically no Jews in Mecca." 8 On the other hand Prof. Siddiqi among 
others mention of Jewish presence in Mecca. He says, "Jews and Christians lived in 
the vicinity of the Quraysh and Makkan held them in awe. Jews and Christian thought 
had crept into their faith, rather influenced it"9 But according to the Islamic sources, 
there is no record of a Jewish community living in Makkah and Prof. Siddiqi also did 
not refer to any source. 
Nevertheless it becomes evident that Makkan society about the birth of Prophet 
Muhammad (SAW) was not homogeneous. 'There were social stratifications and 
cleavages between different tribes and among different sections of the same family. 
In the religious life too, the society was not monolithic but diverse, the fact 
which became a contributing factor for the formation of multicultural empire in the 
later period. According to Ibrahim Kalin, "the fact that Islam has emerged within a 
diverse religious and ethnic environment in Arabia has helped it become a fairly 
cosmopolitan religion early on. This is clearly seen in the ethnic composition of the 
first Muslim community with a number of non-Arab personalities."20 Farooq Hassan 
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gives a general description of the religious landscape of whole of the Arabia which 
had implications on the Prophet's founding of a universalistic society of Islam. He 
observes. "The Arabian Peninsula during the time of the Prophet (PBUH) was a 
region in which various faiths were present. There were Christians, Jews, 
7oroastriays, polytheists, and others not affiliated with any religion. The Prophet 
(PBUH) who founded the classless and universal society of Islam actually brought 
various nations together and removed their tribal prejudices."21 Amir Hussain 
reiterates the same view, he observes: When the Prophet Muhammad received his 
first revelations in Mecca in 610 CE. the people around him were largely tribal and 
polytheistic. Even though the people of Mecca knew of Christianity, Judaism, 
Zoroastrianism, and other religious traditions, large concentrations of Christians or 
Jews were only to be found in other cities in Arabia."22 
Therefore by way of conclusion we can say in the words of Prof Siddiqi with 
certainty that, "by the time of the Prophet Muhammad's advent Makkah was truly 
pluralistic and Multi-faith society."21 This description gives an idea of the socio-
religious milieu of Makkan society about the birth of Prophet Muhammad (SAW) that 
will help us in understanding the Prophetic approach to diversity throughout his 
blessed life. 
3.2 The Prophet's Economic Engagements 
Prophet Muhammad (SAW). born to a noble family of Quraysh Banu-I-lashim 
was entrusted to a wet-nurse, Halimah. of tribe Banu-S'ad, as "it was customary in 
those days that the children of rich and noble houses were sent outside to the 
countryside to be nursed in a free atmosphere. This was done to let the young ones 
learn chaste Arabic and preserve the characteristics of the Arab race."= ' The Prophet 
(SAW) after acquiring some physical strength begins to work with his step brother. 
The main task the Prophet (SAW) took on was sheep-rearing, 'this could provide him 
at a very early stage, an opportunity to reflect on vast and open universe. According to 
Professor Tariq Ramadan, He shared the nomads' life in the most barren and difficult 
natural environment, surrounded, as far as the eye could see, with horizons bringing to 
mind the fragility of the human being and spurring contemplation and solitude. 
Although he did not yet know it. Muhammad was going through the first trials 
ordained for him by the One, Who had chosen him as a messenger and was, for the 
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time being. his Educator, his Rubb."25 This gives the indication that the Prophet 
(SAW) from the very childhood engaged himself in the resourceful activities that 
could contribute to the benefit of society. 
Although having a serious temperament and not wasting any time in useless 
works the Prophet (SAW) still remained intact with his immediate society taking 
interest in its affairs. The two occasions on which the Prophet (SAW) wished to join 
some frivolous ceremony, fell asleep in the way and thereafter abandoned the very 
idea.26 This implies that a believer should engage fully with his society and take 
interest in its problems. But at the same time he should not get involved in the 
occasions or works having no utility or some moral lacunae. Following from this 
Muslims are required not to participate in the morally objectionable functions in a 
plural society otherwise there is no restrain. 
After returning home at the age of six, the Prophet (SAW) continued sheep 
rearing. This was a divine arrangement and training for the man who has to guide 
humanity in the future. Tariq Ramadan writes, "The first years of Muhammad's life 
undoubtedly fashioned his outlook, preparing him to understand the signs in the 
universe. The spiritual teaching that can be drawn from them is essential, both for the 
Prophet's education and for our own education throughout history."27  
In a journey to Syria the Prophet (SAW) met a Christian monk, which Farooq 
Hassan cites as an example of social relationship and dialogue between Muslims and 
Christians even before the declaration of prophethood. According to him, "At the age 
of twelve [the Prophet (SAW)] met a Christian monk. His Uncle Abu Talib who, as 
soon as he was old enough, took him on the caravan journey to Syria so that he could 
learn the trade, according to legend, a fateful meeting with a Christian monk, who 
recognized in him one of God's chosen."28 Mahmood Mustafa Ayoub writes in the 
same vein that the "Muslim-Christian relations are as old as the Islamic tradition 
itself. Before his prophetic mission, while still a youth, Muhammad's prophethood is 
believed to have been recognised and foretold by the Christian monk Bahirah."29  
Along with sheep rearing the prophet (SAW) took to some spurious trading 
practices which could win him the title of al-Amin (trustworthy) and al-.sadiq 
(truthful). "After being a shepherd, young Muhammad became a trader and built a 
reputation for honesty and efficiency, acknowledged all over the area. People started 
to call him as-Sadiq al-Amin, "the truthful, the trustworthy," when he was only about 
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twenty."'0 Influenced by the same famous attributes of the Prophet (SAW), a rich lady 
of Makkah Khadija, urged him to take her business responsibilities. He accepted the 
otter. In this way he came to be at the helm of affairs of a large business. In this 
connection he made business trips to many foreign countries including Syria, Busra 
and Yemen. These economic engagements proved his wisdom, resourcefulness and 
trustworthiness. He dealt fairly and honestly with every human in a principled and 
unprejudiced way regardless of his creedal, tribal or any other ascriptions. According 
to Muhammad Hamidullah: 
On attaining manhood, the Prophet apparently became a trader. A Meccan, 
Qais ibn as-Sa'b, relates that before the advent he held commercial relations 
with the Prophet, whom he considered to be the best partner he ever had. 
Indeed he used to say: "Each time I entrusted him with something when he 
went on a journey, he would not go back home without setting my accounts 
to my full satisfaction. On the other hand, if it was he who entrusted me with 
something when I went on a journey, on my return, all the customers asked 
me about their own affairs, but the Prophet only inquired about my health 
and welfare.31  
Here is a model for the believers to maintain honesty in their dealings with 
Muslims as well as non-Muslims as the Prophet (SAW) "established his relationships 
in the name of trust and the respect of principles, and not exclusively on the basis of 
similar religious affiliation."32 According to Akhtarul Wasey, "Islam believes in 
uninterrupted economic relations with non-Muslims as it recognizes the necessities of 
a plural society where people of different religions cannot survive without economic 
cooperation. The Prophet (PBUII) himself had economic relations with non-
Muslims."33 At last, by way of concluding this section 1 may quote Tariq Ramadan, 
he writes: "The Prophet himself was a model of equity toward those who did not 
share his faith. Through all the years of his mission, he had continued to receive 
important deposits from non-Muslim traders who went on dealing with him and 
wholly trusted him."34 
3.3 Truce of Alliances (Hilf a!-Fudit1) 
Hi/fal-Fuelul is not only the most renowned alliance ever heard of in Arabia but 
is also the most significant event in the pre-Prophetic Siruh of Prophet Muhammad 
(SAW) from the viewpoint of pluralism and diversity. The alliance was concluded in 
a society—Jãhilivãh Arabia—which had practically no positive law to secure 
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individual freedom and civil liberty. The modern legal system was prominent by its 
absence. The system of fine or imprisonment did not exist. Anas Malik describes the 
situation as: "Arabia at the time was largely anarchic, and blood feuds would escalate 
from small ignoble incidents to disruptive revenge cycles that pulled allied clans and 
tribes into their vortex. No system for redressing grievances and establishing justice 
prevailed.'' 
Then how was the society saved from anarchy? As no society can progress. nay 
even exist without law. According to Barakat Ahmad. the Arab tribes maintained 
security by the solidarity of the tribal group. If a member of the group was killed, 
other members of the group avenged him; if the member of a group was in danger, he 
was supported by the other members of the tribe irrespective of the right or wrong of 
the dispute."3`' So some semblance of peace was achieved by way of the fear of 
retaliation by the tribe offended. The people outside the tribal system particularly 
foreigners had no security of life and property in Makkah. They were easy prey of any 
oppression or plunder. There was no mechanism for the redress of injustice on their 
part. It was on one of the same occasions, when a foreigner was denied his right by a 
Makkan that Hilf al-Euclid was concluded to deal with the situation on permanent 
basis. 
3.3.1 DATE AND CAUSES 
Historians and Sirah writers are not unanimous regarding the date of conclusion 
of Hilf al-Fuclul; however it is certain that it took place after Harb al-Fijar, a famous 
war fought among Arab tribes before the advent of Islam that came to an end after a 
long period in Shawal 20 'Am al-Eli (year of elephant).37 The alliance according to 
one report of Ibn-i-Habib Baghdadi took place in cIi-Qadah of the same year3 and 
another report mentions the fifth year prior to the Prophet's proclamation of 
prophethood39, which comes to be 35 '.- to al-Eli. However SuhaylT and Ibn-i-Kathir 
mentions the same month of di-Q`adah but 20 years prior to the prophethood.40 
Regarding the causes of Hi1J ul-Fuclirl. there are also more than one views. 
Some chroniclers like Ibn-Qutaybah. Ibn-Jawzi and Diyarbikri maintained that the 
Quraysh tribes without caring for the sacredness of K'abah oppressed one another. In 
order to put an end to this transgression the alliance was concluded41 . 'Allama Shibli 
N'umani also gives a similar cause that a series of wars had destroyed hundreds of 
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families, violence and murder had become usual allair. So 1/idj al-Fudul was 
concluded as a reform measure12. According to Muhammad Hamidullah_ az-Zubair, 
an uncle of the prophet (SAW) seems to have been smitten with remorse after the 
huge bloodshed in Harb al-Fij6r in which lie led his clan, took the initiative of 
reviving the centuries old chivalrous order or Ililf al-Fudul.93 So the alliance, 
according to Hamidullah, was by no means altogether a new idea but the revival of 
the centuries old Makkan chivalry. Also the cause given by him becomes plausible by 
comparing it to the first report of [bn-i-Rabb Baghdadi regarding the date of the 
alliance which puts it in the month next to the month of Horb al-Fijdr's end. 
However most of the historians and Shah writers mention of a particular cause 
which became a rallying point to the parties of the alliance. The aforementioned 
general causes can be reconciled with the reported immediate cause. The generous 
section of Makkan society would have already became averse to the oppressive social 
conditions and the particular incident provided a reasonable chance to stand against 
the oppression. 
A trader from Zabid tribe of Yemen visited Makkah and sold sortie merchandise 
to 'As b. Wail of Sabot tribe there. He was not willing to pay the price. The trader 
approached some tribes but to his dismay they rather cursed him. After the failure of 
all his efforts to get help from someone. one day disappointed he mounted on Abti 
Qays early in the morning. He chanted some lines of satire and repeated the story of 
his oppression. Some Quraysh leaders present in the courtyard of Ka'bah were moved 
by his melancholy songs. The issue was taken by some kindhearted and influential 
persons in a meeting of Quraysh. Lastly arrangements were made to return the trader 
his merchandise. With the efforts of same persons the historic alliance of Hilf a!- 
was concluded'44 
Mohammad Husayn haykal gives some different cause- He observes, following 
the Fijar War, the Quraysh realized that their tragedy and deterioration as well as all 
the loss of Makkah's prestige in Arabia which they entailed ever since the death of 
Hisham and 'Abd al-Muttalib were largely due to their disagreement and internal 
division. They realized that once they were the unquestioned leaders of Arabia, 
immune to all attacks, but that every tribe was now anxious to pick a fight with them 
and deprive them of what was left of their prestige and authority. With this 
recognition, al-Zubayr b. 'Abd al-Muttalib called together the houses of 115shim, 
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Zuhrah, and Taym and entertained them at the residence of 'Abdullah b. Jud'an. At 
his request and appeal, they covenanted together, making God their witness that they 
will henceforth and forever stand on the side of the victim of injustice. Muhammad 
attended the conclusion of this pact, which the Arabs called the Alliance of b'udul and 
said, "I uphold the pact concluded in my presence when Ibn Jud'an gave us a great 
banquet. Should it ever be invoked, I shall immediately rise to answer the call.4 
3.3.2 PARTICIPANTS 
Conflicts and civil wars were frequent in Arabia and the escalation of any minor 
conflict to the inter-tribal war was unpredictable and spontaneous. So the tradition of 
formation of security alliances among different tribes was in vogue in Arabia. The 
tribes were becoming halTf(supporter) of one another. Even Quraysh tribe got divided 
into two sections Mu(ayibin and Ahlaf. fillf al-Fudul was initiated and concluded only 
by Mutayibin; and Ahlgfdid not participate because the person who was not willing to 
give the trader either the price or return the merchandise belonged to Bairn Salon 
which was a party to Ahlaf group. 
The initiator of the alliance was the Prophet's uncle Zubair b. 'Abd al-Mutallib_ 
On his invitation the tribes of Mujayibin came to the house of the chief of Bann Tairn 
'Abdullah b. Jud`an and the Accord was concluded there and the parties to the 
alliance took oath. 
The most important aspect of Hilt al-ructul is Prophet Muhammad's 
participation in the alliance. A companion of the Prophet (SAW) Hakim b. IIizam, 
who also was a friend of the Prophet (SAW) before prophethood, is reported to have 
said, The alliance which was concluded in the house of `Abdullah b. Jud'an, I have 
seen the Prophet (SAW) in it. The alliance was written by Zubair b. 'Abd al-
Mutallib." The Prophet (SAW) himself was proud of this alliance and held it in such 
high esteem. He mentioned his presence in the alliance. 'Abd al-Rahman b. Auf 
reported the Prophet (SAW) to have said, '9 have participated with my uncles in the 
alliance of Mufayibin at my young age. If I am given red camel to break such an 
allaince. I will not be ready. ,46 The age of the Prophet (SAW) at that time was twenty 
according to many sources but thirty five according to Ibn-i-Habib Baghdadi. The 
Prophet (SAW) after prophethood also spoke of his presence at the great event in an 
admiring manner. 
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3.3.4 ARTICLES 	 ;..,.~" 
The account of the articles in IIi1J u1-Euclid is both short and detailed in different 
sources. However with some variations in the narration, they convey the same spirit 
of the solemn effort to fight against oppression and exploitation. According to Ibn-
Hisham and lbn-Athir, "They made an Accord by taking oath that no one will be 
oppressed in the city of Makkah, whether resident or foreigner. They will rise against 
the oppressor in favor of the oppressed until the latter gets his due right."47 
lbn-i-Habib Baghdadi adds, "Whether the oppressed is of higher or lower status; 
whether among us or outsider", we will support him in every situation.4x 
In one report of Abu al-Faraj Isfahan!, -'whether he to our country or other; 
whether he is free or slave", we will extend our support to him. Also, '`we also made 
the alliance to enjoin good and forbid evil."49 
According to lbn-Kathir. "they made the alliance by swearing Allah that they 
will help the oppressed against the oppressor as a single body, until the oppressed is 
given back his right. This pact of ours will be valid for all times to come."50 
Ibn-i-S'ad, Baghdadi, Suhayli and Ibn-Kathir have mentioned another article as, 
"and we concluded the alliance on mutual financial hel 5 1 
Muhammad Harnidullah gives a comprehensive account which includes both 
social and economic implications of the alliance. He writes crowd of young and old 
Meccans attended the ceremony in the house of the rich and venerated 'Abdullah b. 
.lud'an and swore the following oath: "By God, we shall all be as one hand along with 
the oppressed against the oppressors until the later give back the former their rights. 
and this, as long as the sea will he able to moisten a hair and also as long as the 
mounts of Hira' and Thabir will stand in their places. the economic situation ( of the 
oppressed) being treated with equality.52 
3.3.5 SOME ACTIONS 
The immediate action taken by the participants to the alliance was their pressure 
on As b. Wail and made him to return the merchandise to the Yemenite trader. 
Afterwards when someone was oppressed he would call upon the Fuelfil s (the 
participants of Hilf ul-Fuclul) and they would come forward for his help. Historians 
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have cited many occasions when the alliance was invoked for action and it performed 
its function effectively. Some of the examples are given below: 
Lamis b. S'ad al-Bargi of Tharnala tribe came from Azad with some 
merchandise to Makkah. Ubay b. Khalf Jurnhi bought goods from him and then 
withheld payment. The merchant approached some persons but no one Caine forward 
for his help. Somebody advised him to approach the Fuduhs. He approached them 
and they sent him hack to Jumhi to tell him that he was sent by the Fudults. On 
hearing their reference he paid the merchant immediately.'' 
A person from tribe Khath`am carne to Makkah to perform Haj and Umrah with 
his beautiful daughter. One of the most powerful Makkans, Nubaih b. al-Hajjaj, took 
his daughter by force. The father appealed Banu Sahm and other tribes of Quraysh but 
all in vain. Finally someone advised him to appeal the Fudedis. Nubaih's house was 
immediately besieged. Finding no way to defend himself, he began to beg for a favor 
to spend only one night with her. But the Fuduls did not agree and returned the 
daughter to her father then and there." 
We find the effectiveness of the alliance even during Umayyad period. Once a 
dispute took place between Mu'awivah's nephew Walid b. Utbah, governor of 
Madinah, and Husayn b. 'Ali over some property. At once Husayn warned him of 
calling unto Hilfal-Fudul if he was not given his right. 'Abdullah b. Zubair Hasluni, 
Masur b. Mahzama Zuhri and`Abd al-Rehman b. Uthman Taimi showed their 
eagerness to support Husayn. Consequently Walid returned his property.55  
This is the last historical account. mentioning of Uilf al-Fudud in the sources. 
What was the reason for the end of this glorious institution? Muhammad Hamidullah 
writes. The only disadvantage was that no new member was allowed in, and after a 
few decades the death of its last member put an end to it."5° However Dr. Nadavi 
refutes the view by saying that persons mentioned in the case of Husayn vs. Walid 
dispute were not present at the time of its conclusion, they would have joined at a 
later time." 
Any way the historical alliance of Hil1ed-P1du1 acted as an effective institution 
of grievance redressal in a time when there was no other arrangement. However after 
the proper execution of justice by the Islamic state it would have lost its relevance and 
therefore its demise. 
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3.3.6 CONTI✓MPORARY RELEVANCE FOR PLURALISTIC SOCIETIES 
Hllf ai-Fuclul has caught the attention of many contemporary scholars. They 
have interpreted it variously in an innovative way. They have also underscored its 
implications and utility for the pluralistic societies. 
Raehid Gharmoethi in his article 'YarNtipa(iou of Islamists in a Non-Islamic 
Government' tries to search for Islamic position regarding the participation of 
Muslims in a non-Islamic government. He has enunciated the concept of power-
sharing in a plural society with plausible arguments from the Qur'an and Islamic 
history. He maintains that "on the basis of the general fundamentals of Islam and its 
purposes of accornplishing the needs and serving the interests of the public, it is 
incumbent upon the community of the faithful to avoid passivism and isolationism. "s8 
Ghannouchi refers to Hrlf al-Fudul for the legality of making joint ventures 
even political with non-Muslims in a plural society. The concept of power-sharing is 
crucial for some cherished goals as cited by him: 
Power-sharing in Muslim or non-Muslim environment becomes a necessity 
in order to lay the Ibundations of the social order. This power-sharing may 
not necessarily be based on Islamic Shari'ah law. However it must be based 
on an important Foundation of an Islamic Government, namely Shura, or the 
authority of the ,emnaah (community), so as to prevent the evils of 
dictatorship. foreign domination and local anarchy. Such a process power-
sharing may also aim to achieve a national or a humanistic interest such as 
independence, development, social solidarity, civil liberties, human rights, 
political pluralism, independence of the j udiciary, freedom of press, or liberty 
for mosques and Islamic activities 59 
Ghannouchi advocates alliance and cooperation of the oppressed, belonging to 
any class, religion or group against the oppressor. be it in the guise of dictatorship, 
colonialism or imperialism. He also holds outer security and internal freedom and 
stability ofa plural society as the main objectives of this cooperation. 
Ghannouchi while advocating the same cooperation on humanitarian grounds 
writes, "Several events can be quoted from the Qur'an, the Sunnah and Islamic 
history to prove that Muslims, as individuals or as communities, are permitted to 
participate in establishing or administering non-Islamic governments in order to 
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achieve good and avoid evil"60 From the pre-prophetic Siruh of Prophet Muhammad 
(SAW). Gannouchi cites the alliance of Hill a1-Futlarl. He observes: 
This was an agreement among several pre-Islamic Arab tribes to support the 
wronged, maintain close relations with relatives and take good care of them. 
The Prophet did witness the signing of the alliance prior to his prophethood. 
and said afterwards that if he were to be invited to a similar alliance in Islam 
he would have accepted without reservation. He further stressed that any 
good and noble contract made in Jahiliyah (the pre-Islamic era) is 
automatically endorsed by Islam.6 ' 
After giving this brief description of 111/f a1-Fuclul. Ghannouchi enumerates its 
implications in an amazing manner, subsuming the real essence of pluralism as: 
It is thus concluded that the community of believers may participate in an 
alliance aimed at preventing injustice and oppression, at serving the interests 
of mankind, at protecting human rights, at recognizing the authority of the 
people and at rotating power-holding through a system of elections. The 
faithful can pursue all these noble objectives even with those who do not 
share the same faith or ideology.62 
Ghannuchi defends the position of the Muslim individuals and groups who have 
entered into alliances within a non-Islamic framework in contemporary times in order 
to prevent evil and serve humanity. He rebuts the scholars who maintain such 
endeavors as un-Islamic. 
Ghannuchi also highlights the relevance of Hil/' al-Fuc1111 in the context of 
colonialism and dictatorship. The Islamic groups which exist in countries colonized 
by foreign powers are required to term alliances and "united front with the secular 
groups in order to confront the common enemy in favour of a national alternative."G3 
Also many Islamic communities or movements exist in countries that have Muslim 
majorities but are ruled by dictatorship. At the same time these Islamic movements 
may not be able to reform the system or change it. Then the Shari'ah (Islamic Law) 
according to Ghannuchi, allows its followers to cooperate with the "secular parties 
that also work and struggle to topple the dictatorship and establish secular 
democracies that would respect humans and guarantee their liberties."64 After all 
colonialism and dictatorship are the most dreadful form of oppression on a much 
larger scale than individual injustice. So Muslims should participate with other groups 
actively in order to uproot these menaces and liberate the humanity. 
Dr. Fazlur Rahman Faridi has dealt with the historical alliance of' HiU'al-Fudul 
in his outstanding work on Muslim conduct in a plural society 'Living As a Muslim in 
u Plural .vociety probably the first comprehensive work on the challenge of pluralism 
for Muslims in a multi with society, in the light of the Qur'an, the Prophetic model 
and the subsequent events of Islamic history. 
Dr. Faridi mentions Hilf al-Fudul as an illustrious example in Srrah for Muslims 
to follow. For him "it was an agreement to fight together against evil and injustice, a 
concerted endeavour in which the polytheists, atheists, and believers in the unity of 
Allah all joined. The prophet (SAW) set great value to this agreement and is reported 
to have asserted that whenever a similar agreement effected again he will ready to join 
it.,,65  
Commenting on the moral obligations that follow from the alliance of Hilf al-
Fudul, Dr. Faridi observes: "Extending a helping hand in this kind of endeavour is the 
minimum moral obligation of a Muslim. It is not desirable to make one's participation 
subject to the condition that such an endeavour should be comprehensive and all 
pervasive and should address the basic ill of the society. Even small and modest 
endeavours deserve our willing and active cooperation."66 
At the same time Dr. Faridi advocates only qualified cooperation on basis of the 
Islamic outlook on the ethical imperatives of' life. Certain moral constraints that 
should be always kept in mind like the socio-economic development programs carried 
out by the governments and most of the NGOs on interest are against Islamic 
teachings, so Muslims should not benefit from them. He also exemplifies these 
principles in the Indian context for better comprehension.`'? 
Akhtarul Wasey mentions Hilf al-Fuclul as a landmark event of considerable 
significance. According to him; 
There are numerous instances of social justice in the life of and lofty 
teachings of the Prophet. 'l'he covenant entered into at Mecca is a landmark in 
respect of providing help to the oppressed and making secure the rights of the 
weak. This socially significant step taken together with people of other faiths 
was so dear to the Prophet when he said. "I will come if I am invited for this 
cause after I cease to be Prophet.68  
The social justice at which the alliance was aimed is considered crucial for the 
stable and just political system. The same objective was given priority in the post 
second world war welfare states. 
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Dr. Radi al-Islam Nadavi has discussed the alliance of ti/If al-Fudul thoroughly 
in his research paper 11ilf al-Fueled: 'Asri Ma'anvivat' published in a reputed Urdu 
quarterly °Tehgigat-i-Islami" in April—June issue of 2002. He has answered some 
important questions regarding the relevance of the alliance in present times. He has 
dealt with the societies with Islamic and non-Islamic governments separately. 
Regarding the former case, Dr. Nadavi writes. "In the societies where Islam is 
reigning and the system of justice is established, the alliances like Hiljal-Fuelu! are 
not necessary. Because Islam provides the security and guarantees rights; and 
legislates to curb oppression and assist the oppressed."69 On the other hand "the 
societies where Islamic Shari'ah is not in operation these alliances may prove 
effective in obtaining justice in case of oppression and injustice."70 
In the countries where judicial system is fully developed and justice can be 
obtained through legal aid, what is the relevance of Nil( al-Fudul? Dr. Nadavi 
provides a brilliant answer to the question. He says, "The objection is not right in tote. 
It is true that the legal aid can be obtained easily but the judicial expenses are very 
high. Usually the oppressed are poor and weak people which cannot afford these 
charges."' In the concluding lines Dr. Nadavi writes, 
In the Prophet's endorsement of Hilf al-h'uelol it can be deduced that in a 
multi-faith (plural) society cooperation can be made with the people of other 
faiths on common programs. Also alliances can be made with them in the 
spread of the values cherished by Islam. In this regard the basic principle of 
Islam 'cooperate with others in the works of goodness and piety and do not 
cooperate in evil and oppression guides us." 
Seif I Teig al-Din, with regard to Hilf al-Fuflul, says "there is a wealth of 
evidence in relation to Islam's deep humanist consideration.'73 He also commensurate 
it with human rights movement in which the Prophet (SAW) participated before his 
prophethood. "Before being a Prophet, Muhammad took an active part in that 
alliance, which was purely a matter of defending a human rights. Yet, to formally 
establish a tradition of a human rights' movement in Islam, Muhammad recalled that 
incident with great appreciation after being prophet, asserting that he wouldn't value 
his participation in Fuditl Alliance with any worldly rewards!"74 
Teig al-Din underscores the appreciation of Prophet Muhammad (SAW) to the 
value of human rights regardless the faith of the party concerned. He says: 
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Obviously the participation had nothing to do with religion of the parties 
involved. The leader ofthe Alliance ('Abdullah iba Jud`5n) was a pagan (i.e., 
mushrik) and the restored rights belonged to other pagan who mostly used to 
worship idols around the Ka'ba. Nonetheless Muhammad expressly 
confirmed his willingness to re-join the alliance whenever repeated. It was 
reported, however, on the Prophet's authority that ibn- Jud'an might not he 
rewarded on the day of judgment for his worldly good deeds. since he never 
asked for God's forgiveness. That was still a different matter, completely 
irrelevant to the Prophet's appreciation to the value of human rights on this 
Garth." 
Therefore it follows clearly from the above quoted passage that the religious 
differences should he no obstruction to the Muslims living in a multi-religious society 
to join hands with the adherents of other faiths to safeguard the rights of the humanity 
at large. Also if we move a step forward, "a human rights movement that Muslims 
should join need not be organised by Muslim initiative."76 
Teig al-Din mentions an important implication of Hilt al-Fudul which is most 
relevant in the contemporary world scenario- According to him, the Fud01 incident 
bears a powerful guidance in relation to the Islamic understanding of terrorism, since 
the reported incident was a terrorist strike against a group of innocent civilians. It 
clearly embodies the fact that any terrorist aggression against a civil human society is 
aggression against an established Islamic value, no matter how the society is viewed 
from original Islamic sources." 77 
Professor Iariq Ramdan in his important work `In the Footsteps of the Prophet: 
Lessons from the Life of MMuhainmad' gives an adequate consideration to alliance of 
Hilfal-Fudul and brings out the Prophetic model for pluralistic societies. 
Before the advent of Islam. Arab society was based on tribalism and the tribe 
was the focal point of the loyalty of its members. It was improbable for the Arabs to 
think beyond tribal considerations for some higher goals or values. But the alliance 
was altogether novel in its objectives from the other alliances made by Arabs. 
Therefore "not only did the Prophet stress the excellence of the terms of the pact as 
opposed to the perverted tribal alliances prevailing at the time, but he added that even 
as the hearer of the message of Islam—even as a Muslim- he still accepted its 
substance and would not hesitate to participate again."7e 
According to Tariq Ramadan, three major teachings can be derived from the 
alliance of llelf al-Fudul. By way of the first teaching, he observes: 
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Muhammad acknowledges a pact that was established before the beginning 
of Revelation and which pledges to defend justice imperatively and to oppose 
the oppression of those who were destitute and powerless. This implies 
acknowledging that the act of laying out those principles is prior to and 
transcends belonging to Islam, because in fact Islam and its message came to 
confirm the substance of a treaty that human conscience had already 
independently fonnuiated. Here, the Prophet clearly acknowledges the 
validity of a principle of justice and defence of the oppressed stipulated in a 
pact of the pre- Islamic era 'B 
Therefore the first implication which is underscored by Tariq Ramadan is the 
validity of all acts, pacts and principles in the Islam that are aimed at defending justice 
and opposition of oppression on the destitute and weak. '1 his is endorsed by the 
Prophet's example of acknowledging a pact of the pre-Islamic era. 
The second teaching is also essential particularly in an environment in which 
Muslims live side by side with the people of other religious denominations. Tariq 
Ramadan writes; 
At a time when the message was still being elaborated in the course of 
Revelation and of the Prophet's experiences, he acknowledged the validity of 
a pact established by non-Muslims seeking justice and the common good of 
their society. The Prophet's statement is in itself a blatant denial of the trend 
of thought expressed here and there throughout the history of Islamic 
thought—and to this day—according to which a pledge can be ethically valid 
for Muslims only if it is of strictly Islamic nature or/ and if it is established 
between Muslims. Again, the key point is that the Prophet clearly 
acknowledges the validity of adhering to principles of justice and defending 
the oppressed, regardless of whether those principles come from inside Islam 
or outside 
Here Tariq Ramadan refutes the common notion that Muslims are accountable 
only to the pacts and pledges made between Muslims. This teaching has a sheer 
importance for a pluralistic society. The Muslims ate duty bound to uphold the 
contracts and pacts whether social, economic, political or otherwise made with nun-
Muslims, Muslims have to be fair in their dealings with all regardless of their 
affiliations. 
Explaining the third teaching of the alliance of Hilf al-Futlul, Tariq Ramadan 
reaches the apex of reflection. The most crucial implications are underscored in clear 
words that need no further explanation or elaboration that is why I am quoting his 
opinion exactly. He writes: 
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The message of Islam is by no means a closed value system at variance or 
conflicting with other value systems. From the very start, the Prophet did not 
conceive the content of his message as the expression of pure otherness 
versus what the Arabs or the other societies of his time were producing. Islam 
does not establish a closed universe of reference but rather relies on a set of 
universal principles that can coincide with the fundamentals and values of 
other beliefs and religious traditions (even those produced by a polytheistic 
society such as that of Mecca at the time). [slam is a message of justice that 
entails resisting oppression and protecting the dignity of the oppressed and 
the poor, and Muslims must recognize the moral value of a law or contract 
stipulating this requirement, whoever its authors and whatever the society, 
Muslim or not. Far from building an allegiance to Islam in which recognition 
and loyalty are exclusive to the community of faith. the Prophet strove to 
develop the believer's conscience through adherence to principles 
transcending closed allegiances in the name of a primary loyalty to universal 
principles themselves. The last message brings nothing new to the 
affirmation of the principles of human dignity, justice, and equality: It merely 
recalls and confirms them. As regards moral values, the same intuition is 
present when the Prophet speaks of the qualities of individuals before and in 
Islam: "The best among you [as to their human and moral qualities] during 
the era before Islam [cd-j'ohdiyyah] are the best in Islam. provided they 
understand it (islam]." The moral value of a human being reaches far beyond 
belonging to a particular universe of reference; within Islam, it requires 
added knowledge and understanding in order to grasp properly what Islam 
confirms (the principle of justice) and what it demands should be reformed 
(all forms of idol worship).r 
Antony T. Sullivan in his article Islam, America, and the Political Econonry of 
Liberty highlights the ideal constituted in the alliance of Hilf ai-Fudul upon which 
the contemporary liberal Muslims might build the institutions that support freedom. 
He writes, "In 590 the young Muhammad, a full 20 years before the Quranic message 
began to be revealed to him, witnessed ratification of the alliance called the Hilf al-
Fudul. This pact was concluded by assorted Arab tribes in the vicinity of Mecca. This 
alliance was the first public treaty anywhere guaranteeing human rights. The Hilf al-
Fudul is a remarkable tlecarnent." B2 Sullivan names the alliance as the first public 
treaty for human rights. Therefore the implication of the treaty becomes manifold in 
the age of grave human rights violation. 
Areas Malik deduces from Hill al-Fudul that "working collectively for justice—
collaborating with others on what is right—is upheld and approved"A3 by the 
Prophetic model. Then he made two inferences from the treaty as: "First self-
governance is possible, rather than recourse to strong central authority. Second, the 
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collaborative community does not to have to be `Muslim"; rather it is the collective 
action's purpose that determines its value and righteousness."" 
The project 'Contextualising Islam in Britain: Exploratory Perspectives' carried 
out by IIRI[ Prince Alwaleed Bin Talal Centre of Islamic Studies, Cambridge under 
the leadership of Professor Yasir Suleiman enunciates and projects the implication 
and importance of Hilf al-Fudul for the Muslim minorities in general and in the 
British context in particular. According to it, `The challenge for British Muslims [for 
that for every Muslim minority] is to re-contextualise those teachings [islam should 
be seen as God's articulation of how He wants humans to live with their intrinsic 
nature (fitrah)j: to remove the context of the primary geography and articulate Islamic 
principles in a new environment.' N' And as a part of this task according to it, 
is to articulate support for human rights, freedom and democracy, in the same 
way as Prophet Muhammad (peace and blessings of God he upon him) used 
to speak or an association of virtue (hilf al-Judul), for although this civic 
association dated from before his Prophethood and was not based on 
revelation, he later affirmed that he would still have _joined any common 
venture with neighbours to advance any common good. It should not he 
difficult for Muslims to adopt and express support for these things."`' 
The other implication demands active social participation from the Muslims 
instead of becoming dependent upon the service of others—whether welfare state or 
charitable institutions. 
The Islamic ethical tradition does not allow Muslims simply to he recipients 
of the welfare state; rather it mandates an ethos of self-reliance and proactive 
participation in civil society. This means, for example, setting up and 
participating in voluntary initiatives that help to deliver the UK's social 
needs. This is one way of embodying the idea of the virtuous society (hilf a!-
fudul). Civic involvement is an Islamic imperative: the care of the young, the 
old, the vulnerable, the sick, the dispossessed and the oppressed is integral to 
the Qur'an and the traditions of Prophet Muhammad (peace and blessings of 
God be upon him).s' 
Asma Afsaruddin mentions ti/If a[-Fudu1 as an example of the Prophet's early 
piety and upright character. He is a key figure in the alliance which aimed, according 
to Afsaruddin, "to come to the aid of those who needed an extra helping hand. such as 
widows, orphans, slaves. the poor, and the elderly."ss Therefore the marginalised and 
deprived sections of the society were provided with a ray of hope; and a sincere effort 
was made for their emancipation, which is the noble and praiseworthy step in the 
environment of exploitation and selfishness. 
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3.4 Re-Construction of K`abah 
When Prophet Muhammad (SAW) was twenty-five, a sudden flood shook the 
foundations and cracked the walls of K'abah. The walls of K'abah were also low and 
without ceiling therefore the treasures it housed were exposed to robbery. So the 
Quraysh decided to rebuild the K`abah. After protracted hesitation oC demolishig the 
sacred House, the old structure was demolished and the new construction began on 
the same base founded by Prophet lbrahrzn (AS). As the walls rose from the ground 
and the time came to place the sacred black stone (Hajr-i-Aswad) in its place in the 
east wall, they differed as to who would have the honour of laying it in its place. 
Competition was so keen that it almost led to a new civil war. The descendents 
of 'Abd al-Dar and of `Adiyy allied themselves together and swore that none would 
rob them of this honour. They were so serious in their resolution that members of the 
clan of Banu 'Abd al-Dar brought a bowl full of blood in which they dipped their 
hands in confirmation of their solemn oath. For this act they were later called "the 
blood mongers". When Abu Umayyah, son of Mughirah al-Makhzumi saw what 
happened, he took advantage of his power and prestige and said to the Makkans, 
"While we are all standing here, let the first one to pass through the gate of al-Suffah 
be our arbitrator in this dispute" The first one to pass through the gate was 
Muhammad (pbuh). 
When they be held him they said, "There goes al-Amin. We shall agree with his 
verdict." Realizing, as he listened to them, that the contenders had worked themselves 
up into a passion. Muhammad thought for a moment and said, `Bring me a robe." He 
took the robe they brought, spread it on the ground, and placed the black stone on it 
and then said, `Let the elders of each clan hold onto one edge of the robe." They all 
complied and together carried the stone to the site of construction. There, Muhammad 
picked up the stone and Iaid it in its place by himself. Bloodshed was thus averted and 
the dispute was solved to everybody's satisfaction.89 
From the event, Muhammad Husayn Haykal deduces the active participation of 
Prophet Muhammad (SAW) in the affairs of his society. "Muhammad did not 
withdraw from the people of Makkah or from participating in the public life of the 
city.i9° He took every initiative to eschew conflict and maintain peace in Makkah. 
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Tariq Ramadan takes the event which "shows that to his qualities of heart and 
his moral distinction must be added a sharp intelligence, which he used in the service 
of respect and peace between people and between clans."9' He further observes: 
This intuitive intelligence had immediately managed to reconcile the pride of 
each clan with their need for union... In the quest for peace. lie constantly 
strove to achieve again what he had done in this difficult situation between 
the Qumysh clans: teach the heart not to give way to proud emotions and 
arrogant thinking; bring the mind to heart-soothing solutions that make it 
possible to control oneself gently and wisely. In the years before Revelation. 
the Messenger's Educator had granted him this particular quality, an alliance 
between a deep heart and a penetrating spirit, of knowing how to be 
reasonable in all circumstances, with oneself and among other people.92 
The Prophet (SAW) had a brilliant reconciliatory skill which he used in the 
service of mitigating conflicts between the rival claimants and groups with varied 
interests. 
Mohammed Abu-Nimer discusses Prophet Muhammad's creative skills of 
conflict resolution in a non-violent manner during his early age before the 
prophethood in his paper ` A Framework for Nonviolence and Peacebuilding in Islam', 
He ohscrvcs: 
The Prophet's intervention in resolving the problem of the Black Stone in 
Mecca is,. .a classic example of peacebuilding. It illustrates the creativity ofa 
peaceful problem-solving approach conducted by a third party intervener (in 
this case, the Prophet himself). Mecca clans had a dispute over the K'aba s 
building and the Idling of the Black Stone to its higher location. The clans 
asked for the Prophet's advice and intervention, due to his reputation as a 
trustworthy and faithful person. The Prophet proposed a simple yet creative 
method to resolve the dispute. He placed the stone on a cloak and asked each 
clan to hold one side of the cloak and jointly lift the stone to the required 
height, then he placed the Black Stone in its new location. The resolution of 
this problem implies the denunciation of violence and competition, and 
appreciates values of joint problem solving, and creativity. In fact, there are 
many accounts of interventions by the Prophet in which he utilized such 
skills and principles in settling disputes. r3  
Afzal Igbal discusses the incident of Prophet's arbitration in the dispute among 
the Arab tribes at the time of rebuilding of K`abah in the very beginning of his 
pioneering book The Prophet's Diplomacy as a proof of the Prophet`s highest 
diplomatic skill of conflict resolution and peacebuilding. lie observes, "The first 
glimpse that we get of the diplomat in Muhammad comes long before he was invested 
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with the role of the prophethood. The Scene is Mecca. Muhammad is in his twenties. 
A dispute arises out of the reconstruction of the k'aba."94 Then he mentions the whole 
event in an elegant way and by way of conclusion says, "Thos the highest qualities of 
tact and judgement save a situation which seemed impossible to settle otherwise. This 
was the first time in Muhammad's life these qualities found public expression and 
won instant recognition. Muhammad at this time was not a prophet and was less than 
twenty years of age."95 So the Prophet (SAM) saved Makkans from an imminent war 
that would have resulted in a huge loss of life and property. 
Thus from the above discussion it can be concluded that the Prophet (SAW) 
right from his childhood responded positively to the issues of his diverse and plural 
society in a principled way. He took interest in every social issue and displayed social 
activism for the benefit of his society especially the weak, oppressed and poor. He did 
not hesitate to cooperate with the pagan Makkans in the efforts that aim at 
establishing justice. In the critical times that would have escalated into civil war the 
Prophet (SAW) proved his qualities of diplomacy and statesmanship and diffused the 
crisis by peacekeeping and peacebuilding measures. in short, the prophet (SAW) 
proved to be the blessing for his society even before his prophethood. These qualities 
and measures of the Prophet (SAW) got further developed after the conferment of 
prophethood—which is discussed in the subsequent chapters—and he struggled hard 
for the betterment of whole humanity and aspired for the heights of freedom, equality, 
peace and progress for mankind. 
M 
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CHAPTER FOUR 
PLURALISTIC DIMENSIONS IN THE MAKKAN PHASE OF STRAH 
4.1 Beginning of the Message 
It was in the year 610 CE the month of Ramadan that Muhammad (SAW) as per 
his routine was meditating in a cave. Hira in the Mount of Light (.Icrhl-i-Nur) hardly a 
kilometer from his residence that an extraordinary event took place which changed the 
course of human history. He was expecting nothing unusual but was caught all of a 
sudden by some unprecedented experience. The archangel 3ibra'il appeared before 
him and asked him to recite. Muhammad (SAW) replied that being unlettered he 
could not recite. Finally the words were inspired into his mouth and he recited some 
verses—thus commenced the Revelation that was destined to be revealed for next 
twenty three years and compiled as The Word of God—the Qur'an. Allah has chosen 
Muhammad (SAW) as His Messenger to convey to humanity The Realitya/-Haq. 
The fateful event is reported by Imam Bukhari in his Saheb as: 
Narrated 'Aisha: He used to go in seclusion in the cave of [lira where he 
used to worship continuously for many days before his desire to see his 
family. He used to take with him the journey food fur the slay and then come 
back to Khadija to take his Food likewise again till suddenly the Truth 
descended upon him while he was in the cave of jlira. The angel came to him 
and asked him to read. The Prophet replied, "I do not know how to read". 
The Prophet added, The angel caught me (forcefully) and pressed me so 
hard that I could not hear it any more. He then released me and again asked 
me to read and I replied, 'I do not know how to read' Thereupon he caught 
me again and pressed me a second time till I could not bear it any more. Ile 
then released me and again asked me to read but again I replied, `I do not 
know how to read?' Thereupon he caught me for the third time and pressed 
me, and then released me and said, "Read in the name or your Lord, who has 
created, has created man from a clot. Read! And your Lord is the Most 
Generous?" 
So Muhammad b. 'Ahdullah (son of `Abdullah) became Muhammad Rasulullah 
(messenger of Allah) and was the first Muslim in the gruesome darkness of 
Jahiliyyah. Islam. and thereby Muslim community, took its first step with a single 
person amid the society with different customs, faiths. values, and rituals: and by way 
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of consummation different worldview. Therefore, according to Amir Hussain, 
"Historical Islam began as a minority tradition in a non-Muslim setting."` Prof. 
Muhammad Yasin Mazhar Siddiqi puts it as: "By the quirk of fate the true faith of 
Islam always had its beginning and progress in a polity dominated by non-Muslims. 
Muslims were always in minority in their own. It helped establish their identity in a 
multi-faith, pluralistic society."3 So by studying Makkan phase of Srah from the 
vantage point of a minority and thereby pluralism, according to Prof. Siddiqi "a role 
model can be gained for the Muslim minorities, scattered in all parts of the world. It 
might serve as a mirror for them and for deriving guidance from the Prophet's 
example. which would enable them maintain their identity as Muslims."4 
Prophet Muhammad (SAW), according to Prof. Siddiqi, "embraced Islam in 
preference to the Quraysh's ancestral faith, the Qur'an branded him as the first of 
believers and Muslims. It is worth reiterating that Muslims did not exist then. Yet in 
view of the vast potentials the Qur'an conferred upon him the above honour."5 Then 
he deduces a plausible principle as he continues by saying, "His acceptance of Islam 
established the principle that everyone is free to choose his faith. The Qur'an, other 
Scriptures and traditions of all communities recognise this basic right."6 He perceives, 
thus, the principle of freedom of religion in the event of conferment of prophethood 
on Prophet Muhammad (SAW) and his acceptance of Islam. The very principle of 
freedom to choose one's religion is the cornerstone of pluralism. So the 
commencement of the prophetic mission is also the harbinger of freedom of 
conscience and religion. 
The Prophet (SAW) after the first experience of revelation and seeing angel was 
shivering and sweating with fear. The situation is mentioned in the other part of the 
same hacrlh mentioned above. Imam Bukhari reports: 
Then Allah's Apostle returned with the Inspiration and with his heart beating 
severely. Then he went to Khadija bint Khu«ailid and said, "Cover me! 
Cover me!" They covered him till his fear was over and after that he told her 
everything that had happened and said, "I fear that something may happen to 
me." Khadija replied, "Never! By Allah, Allah will never disgrace you. You 
keep good relations with your Kith and kin, help the poor and the destitute, 
serve your guests generously and assist the deserving calamity—afflicted 
ones." Khadija then accompanied him to her cousin Waraqa bin Naufal bin 
Asad bin 'Abdul 'Uzza. who, during the pre Islamic Period became a 
Christian and used to write the writing with Hebrew letters. He would write 
from the Gospel in Hebrew as much as Allah wished him to write. He was an 
old man and had lost his eyesight. Khadija said to Waraqa. "Listen to the 
story of your nephew. 0 my cousin!" Waraqa asked. "0 my nephew! What 
have you seen?" Allah's Apostle described whatever he had seen. Waraqa 
said. "This is the same one who keeps the secrets (angel Gabriel) whom 
Allah had sent to Moses. I wish I were young and could lire up to the time 
when your people would turn you out. Allah's Apostle asked. "Will they 
drive me Out?" Waraqa replied in the affirmative and said. "Anyone who 
came with something similar to what you have brought was treated with 
hostility: and if I should remain Alive till the day when you will be turned out 
then I would support you strongly. But after a few days Waraqa died.' 
It is clear from the report that Prophet Muhammad (SAW) was not sure about 
the first revelation. He was frightened by the event of the cave and thus rushed home. 
It was at home that his wife. Khadija assured him that all will be right. The most 
important point is that she took him to her cousin, a learned (_'/zri.iian. Waraqah b. 
Naufal who reassured the Prophet (SAW) that what he experienced was similar to 
what had happened to Moses and was a divine revelation, thereby. confirmed his 
prophethood and also promised his help in the coming hard times. 
So the first person to confirm the prophethood of Muhammad (SAW) was a 
Christian. This was the Prophet's first meeting as a prophet with the adherent of other 
faith which was cordial by all means. The Prophet (SAW) accepted his testimony and 
also held him in a great regard. At another time, according to Karen Armstrong, 
"Waraqah met Muhammad in the Haram. he kissed him on the forehead and warned 
him that his task would not be easy. Waraqah was an old man and not likely to live 
much longer, but he wished he could be alive to help Muhammad when the Quraysh 
expelled him from the city."x 
Farooq Hassan cites the event of the Prophet's consultation of Waraqah b. 
Naufal as an early example of amiable relations of Muslims and Christians.`' 
Mahmood Mustafa Ayoub, in the same vein observes that "Muslim-Christian 
dialogue is as old as Islam itself. It began when the Prophet Muhammad sought 
confirmation of the authenticity of his message in the witness of a Christian savant 
Waraqah b. Nawfal, the cousin of his wife Khadi jab, who may have herself been a 
Christian.'°° Therefore the Prophet's early engagement with the religious other 
remained hospitable. 
Prof. Siddigi while describing the Prophet's prayers and performance of rituals 
in the beginning and its implication for the Muslim minorities living in a plural 
society observes: 
The Prophet (pbuh) offered Zuhr prayer in congregation. Another rite was the 
fast of 1 O' of Muharram. The same may be said of l,Iajj rituals. Hajj was the 
annual worship of not only Makkan Quraysh but all Arabs. Under the 
Prophet's guidance and leadership Muslims performed pilgrimage according 
to their capacity. In so doing. however, they observed the dictates of morality 
and nature and shunned the innovations committed by the Quraysh. They 
avoided going around the Ka'bah in a naked state or not staying at 'Aratat, 
and returning to Makkah without going there or entering their houses by the 
back door etc. they shunned these unethical practices as a matter of principle. 
This establishes the principle that in a multi-faith society the Muslim 
minority may join festivals and rituals of' other faith, provided these do not 
impair morals.'' 
But at the same time, he cautions that "on the important issue of social 
interaction and praying together the Prophet (pbuh) laid down the basic principle that 
Muslims must avoid polytheism and its manifestations." 2 
The Prophet (SAW), by way of discharging his duty assigned to him, began, 
initially, to call only his close friends and relatives towards the worship of only one 
God—Allah. Among the first converters to Islam are the most near ones of' the 
Prophet (SAW) like Khadija (wile). Abu Bakr (friend), 'Ali (cousin), "Laid b. Haritha 
(adopted son) etc. As they know him closely and, therefore trusted him at once when 
he claimed to be the messenger of Allah. For about three years the message was 
delivered secretly and at individual level in order to eschew the conflict with; and 
wrath of the Makkans in the initial stage.13 
But the divine message could not remain in isolation for a long time. It has 
come to be heard by everyone. Therefore. Amir Hussain while mentioning the 
necessity for any ideology, of discussion and engagement with the adherents of other 
views, in order to flourish says, "As with any new religious tradition, Islam would not 
have developed had it not been for interfaith dialogue."14 Then he speaks of the 
application of the same principle in the early phase of Makkan period of S-Irah as. 
"After Muhammad received his revelations, he began to speak about them publicly, 
first to his own family and then to other people. Slowly, people began to convert from 
other faiths to the religion of the one true God that Muhammad was preaching. 
Muhammad, then, from the beginning of his first revelations to the end of his life was 
actively engaged in interfaith dialogue." 5 
We therefore find the antecedents of interfaith dialogue, an important dimension 
of pluralism, in the Prophetic mission right from its very commencement and is held 
throughout as will became clear in the subsequent pages. 
4.2 Makkan Persecution and the Prophet's Attitude 
After some time the Prophet (SAW) is required to make a public address and 
invite people openly to Islam.`' Ile judiciously makes use of an Arab tradition to 
covey his message. When somebody in Makkah had to communicate something 
important he used to mount on Sulu (a hillock near K'abah) and shout loudly, the 
people could understand its importance and gather immediately. 
So the Prophet (SAW) climbed Mount SaIu and started to call the tribes one by 
one: "0 Ban! Fahr, 0 Bani 'Adi (two sects of Quraysh)." Thinking he had an urgent 
or important announcement to make, they gathered at the foot of the hill to listen to 
him and those who couldn't send somebody to report to them. Abu Lahab, the 
Prophet's uncle was also present. The Prophet (SAW) said: "See. if I were to tell you 
that there were some horsemen in the valley planning to raid you, will you believe 
me?" They answered, almost with one voice: "Certainly—you are trustworthy and we 
have never heard you tell lies!" The Prophet (SAW) then went on: "Well, I am here to 
forewarn you of violent torments! God has ordered me to admonish my nearest 
kinsmen. I have no power to protect you from anything in this life, nor to grant you 
blessings in the life to come, unless you believe in the Oneness of God." I-1e added: 
"My position is like that of he who sees the enemy and runs to his people to warn 
them before they are taken by surprise, shouting as he runs: "Beware! Beware!" 
His uncle, Abu Lahab promptly replied: "Woe to you (lahan hiku)! Is this why 
you have gathered us?" and turned away instantly, taking the assembled chiefs with 
him?" thus, to the disappointment of the Prophet (SAW) ruined the whole effort; still 
the message reached the general masses and became the topic of every discussion in 
Makkah." 
Two main points follow from the event. First, the Muslims in general and as a 
minority in particular should fully exploit the modern means of communication 
technology both for the dissemination of Islamic message and to remove the 
misconceptions. created or otherwise, about Islam from the minds of their compatriots 
belonging to other religions. This will definitely contribute to their mutual 
understanding and harmonious coexistence. 
Second, although the Makkans did not accept the message of Islam at that time 
but still they had no other option than to accept the candour and sublime character of 
the Prophet (SAW). Therefore, the character and morality of the Muslims should be 
so high that their non-Muslim neighbours or compatriots should see in it the noble 
teachings of Islam. 
Anyway after this event the opposition from Makkans started; initially with 
abusing and gradually, they took recourse to physical assault and according to 
Mohammad T tusayn I laykal, "In fact, ever since Muhammad made public cause of his 
revelations. Quraysh knew no peace, and the tranquillity of earlier days vanished. 
Instigated by the Quraysh, every clan and tribe began to attack its Muslim members to 
dissuade them from their faith." 8 There are many heart moving instances of 
persecution on the Prophet (SAW) and his companions by their countrymen. 
One unbeliever threw his Abyssinian slave, Bill, onto the sand under the 
burning sun, laid a heavy stone on his chest and left him there to die, for no reason 
except his insistence upon Islam. One woman, Umm-i-'Ammara is known to have 
been tortured to death because of her attachment to Islam and her refusal to return to 
the old faith. Khabbab b. al-An-at kept on coals so long that the coals were reduced to 
ashes. Muslims of pure Arab blood were beaten and subjected to all sorts of 
maltreatment and contemptuous humiliation. Even Muhammad (pbuh) could not 
escape, despite the protection of Banu Ilashim and Banu al-Muttalib. Umm-i-Jamil, 
Abu Lahab's wife, used to throw the refuse from her house onto Muhammad's door. 
All the Prophet (SAW) could do was simply to remove it. One day while Prophet 
Muhammad (SAW) was praying near the K'abah, Abu Lahab threw on him the 
entrails of a goat sacrificed to one of the gods; and Muhammad could only go to his 
daughter Fatimah for her to clean him and wash the dirt off his clothes. This abuse 
was all in addition to the terrible vituperation and vile calumnies the unbelievers 
directed against the Muslims on every occasion and in every quarter.19 
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Havkal mentions the patience and tolerance on part of the Prophet (SAW) and 
his companions in face of the Makkan persecution without recourse to any retaliatory 
action as: 
I his period of Muhammad's life is one of the noblest and greatest pages of 
human history. Neither he nor his followers sought wealth or reputation. 
power or sovereignty. Rather, they ,%ere seekers after the truth and believers 
therein. To those who did harm him, Muhammad prayed for guidance. for 
liberation from the yoke of vile paganism and from its immorality and 
illainv. It was for this noble spiritual objective that Muhammad suffered 
persecution. The poets insulted him: the tribe plotted against him, threw 
stones at his house. threatened his folks and followers, and came close to 
killing him near the K'abah. The more they persecuted. the more patience 
and resolve Muhammad showed in his mission. The believers repeated and 
were encouraged by Muhammad's pledge that he would not abjure this cause 
even if given both sun and moon. Great sacrifices became small, and death 
itself became a welcome alternative.20 
Patience, endurance, peace etc. are the hallmarks of the Makkan phase of Sirah. 
"In a time, when it came under oppression from Arab tribes and those of other Faiths, 
it resisted its persecution with non-violence. The Prophet Mohammad (SAW) faced 
immense ostracism and persecution along with his followers but he conquered with 
patience. People submitted to Islam willingly and peacefully without coercion."2 ' 
According to Prof. Siddiqui. "The Prophet (pbuh) set a glowing example during his 
Makkan phase on how to live in a non-Muslim majority society while adhering to 
Islam and its shar'iah and observing all Islamic commands related to its moral, 
religious and legal system. Muslims are entitled to profess their faith notwithstanding 
the opposition and hostility against them."22 
In spite of persecution and impolite behaviour of' Makkan polytheists the 
Prophet (SAW'V), says Prof. Siddiqi, "never resorted to boycotting non-Muslims. He 
maintained normal social relations even with his enemies. sharing their sorrow and 
happiness and had trade links with them. He would pay them courtesy visits."23  
Muslims followed the example of their Prophet (SAW) and "had excellent social 
relations with their non-Muslim neighbours, relatives and residents of the town. They 
even had matrimonial ties with then until the Qur'an prohibited it."24 After the 
Muslim migration to Abyssinia, which will be dealt with in the next section, the 
Quraysh felt that they had been tactically outmanoeuvred so "they escalated their 
attacks upon the Prophet and the Muslims remaining in Mecca. They organized a 
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boycott against the Prophet's clan, prohibiting marriage with its members and all 
commercial dealings. The boycott continued for two or three years until it collapsed 
under the protests of some disenchanted Quraysh."25  
It becomes clear that in the face of severe persecution when one is tempted to 
take revenge, the norms of pluralism like peace, patience, tolerance etc. are strictly 
followed by the disciplined group of early Muslims under the guidance of the Prophet 
(SAW). "The Makkan period was characterized by passive, peaceful resistance on 
part of the Muslims. They bore the abuse and persecution of the Quraysh with the 
patience and forbearance. They never ventured to fight back."26 
4.3 Muslim Minority in Abyssinia 
The event of the migration of some Muslims from Makkah to Abyssinia, an 
African country away from Makkah across Red Sea under a Christian ruler in 615 CE, 
and their subsequent habitation there, in a non-Muslim society, is discussed rigorously 
by some contemporary scholars in the context of pluralism and diversity. It is also an 
important event in the Makkan phase of Sirah with far reaching implications for the 
Muslims living as a minority in pluralistic societies. Prof. Siddigi considers, rightly, 
the presence of Muslims in Abyssinia as the extension of the Makkan phase. 
After the emigration to Abyssinia, the construction of a Muslim community 
in a non-Muslim dominated country was the next inevitable phase. It was not 
something new. For in its own homeland. Makkah, the Muslim community 
had been a minority in the polity ruled by the Quraysh. At most, the stay of 
Muslims in Abyssinia may be regarded as the extension of the experience 
which the Makkan Muslim minority had. The only major difference was that 
some Muslims from now onwards lived in the midst of non-Muslims of a 
place other than Makkah. With all their social, cultural and religious 
distinctions they were placed in a non-Muslim society. It was something akin 
to the Muslim presence in the Quraysh society.'' 
Therefore the Muslim community in Abyssinia and their experiences are aptly 
subsumed under the Makkan phase of Sirah. 
4.3.1 THE EVENT AND THE CAUSES 
Ihe historical account of the migration to Abyssinia is recorded by almost all 
Islamic historians and STrah writers. Almost two years have completed since the 
Prophet's preaching of Islam publicly. Islam was gaining grounds day by day. The 
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number of Muslims was increasing continuously though slowly. So the wrath of 
M•lakkan's got further infuriated and they began to persecute not only weak and poor 
Muslims but the Muslims whose status have until protected them like Abu Bakr and 
'Uthman. The situation was becoming tougher for Muslims and the persecutions were 
out of one's stamina. Under such circumstances the Prophet (SAW) was much 
concerned about his sincere followers but was not in a position to help them. 
Although protected from physical assault by the protection of his uncle Abu Talib. the 
Prophet (SAW) himself was still the butt of jeers and ridicule. 
The Prophet (SAW) seeing that the situation in \lakkah was getting worse. 
suggested to his oppressed followers: "If you went to the land of the Abyssinians. you 
would find there a king under whose command nobody suffers injustice. It is a land of 
sincerity in religion. You would remain there until God delivered you from what you 
suffer at present". Commenting on the Prophet's statement regarding Negus, Self 1. 
teig al-Din writes that the Prophet's -keen humanism was most notably reflected in 
his deep respect to king Najashi (Negus), the Christian king of' Abyssinia (Ethiopia) 
who has been renowned for his justice-loving and caring attitude towards his own 
people.'2 Therefore Muslims on the advice of the Prophet (SAW) migrated to 
Abyssinia in the year 615 CE. five years after the beginning of Revelation and two 
years after the beginning of the public call. 
Dr. Muhammad Ilamidullah mentions that the Prophet (SAW) already knew 
Negus and send a letter to him in the hands of' J'afar b. Abi Ta1ib. which is still 
preserved, to give hospitality to J'afar and his companions.29 The text of the letter is: 
From Muhammad, The Messenger of God, to an-Najashi. the king of the 
Abyssinians. 
I am addressing you the praise of God. besides whom there is no other God, 
the Sovereign. the Holy. the Protector. the Saviour. And I bear witness that 
Jesus. son of Mar}, is the spirit of God and His word, which Ile sent unto 
Mary. the virtuous, the pure and the chaste, who had (i.e. Jesus) borne him 
through the effect of His Spirit and His breathing. just as lie created Adam 
with His own hand. 
Where after I call you towards the unique God, who has no partner. and 
towards the mutual assistance for obeying Him, and that you follow me and 
believe in what has conic to me. for I am messenger of God. And I call you 
and your troupe to God, the Powerful, the Majestic. I have delivered (the 
messages) and advised: up to you all to accept my advice. 
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I am sending to you my paternal cousin, J'afar, together with a small group of 
Muslims: when he will reach your place. receive him with hospitality, 
leaving aside all improper pride. 
Peace be on whoever follows the right path.3o 
It is clear from the letter the Prophet (SAS'), although presenting the message 
of Islam in clear terms, pays due consideration to the religious sentiments of Negus. 
The main reason behind the migration of Muslims to Abyssinia was the ruthless 
persecution meted out by the Makkans. The selection of Abyssinia as a land of 
migration is clear from the words of the Prophet (SAW). The king of Abyssinia was 
just, though non-Muslim and there was freedom to practice one's faith. According to 
Sohail H. Ilashmi: 
The Prophet himself was in no position to protect these vulnerable converts. 
He and other prominent Muslims escaped the worst physical abuse because 
of the fear of violating their clans' guarantees of security. But their position 
was hardly secure, and the Prophet's own uncle, Abu Lahab, had refused to 
join others in the Prophet's clan to protect him. Realizing the precariousness 
of his followers' condition. Muhammad directed them to seek refuge in 
Abyssinia. 'for the king will not tolerate injustice and it is a friendly country, 
until such time as Allah shall relieve you from your distress'.31  
Prof. Siddigi makes its comprehensive account as: "The Makkan society 
discriminated against them in social. political and cultural matters whereas in 
Abyssinia, they had relatively more peace."32 The Muslims also kept the kind 
treatment into consideration and lived in peace and cooperation with the native 
population of Abyssinia. 
Some Western scholars, however, seek some mundane motives behind the 
emigration. Karen Armstrong while mentioning some of their propositions writes: 
"Muhammad may have been trying to establish an independent trade route to the 
south for those Muslims who were suffering from Abu Jahl's trade sanctions."33 But 
we did not find any historical evidence to it. The other proposition that "the list of 
emigrants shows that there might have been some disagreement in the Muslim 
community. Some of the emigrants like 'Uthman ibn Ma'zum and Ubayddallah ibn 
Jahsh had made their own way to monotheism may have been jealous of the influence 
that a relative newcomer like Abu Bakr had with Muhammad' 34 is rebutted 
subsequently by her by writing that "Uthman returned to Mecca as soon as it was safe 
to do so and continued to be loyal to Muhammad and Abu Bakr."35  
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The migration to Abvssinia took place in two phases. the first in 615 CE 
comprising fourteen Muslims including 'Uthman b. 'Aftan and his wife Rugayyah, 
the Prophet's daughter. and the second in 616 CE of eighty Muslims including J'afar 
b. Abi jIalib, the Prophet's cousin. So the Muslim community in Abyssinia comprised 
of almost hundred Muslims—men, women and children. They lived there under the 
full protection of Negus and were free to profess and practice their faith. The Muslims 
on their side also interacted positively with the host society. 
The Makkan enemies could not tolerate the prospect of a secure haven available 
for the Muslims in Abyssinia. They sent two delegates—' Amar b. al-A's and 
'Abdullah bin Abi Rabi'ah having high diplomatic skills and with valuable gifts to the 
Negus for the extradition of Muslims. But the king refused the deportation of Muslims 
without listening them and summoned the Muslims to the court and asked them to 
explain the teachings of their new religion. J'afar b. Abi Talib acted as a 
representative on the Muslim side. He described eloquently the evils, vices, moral and 
religious degradation in which they had fallen before Islam and how their lives have 
changed by the new faith. Negus was very much impressed by these words and asked 
him to recite some of the Revelation of Allah. J'afar recited the opening verses of 
Sarah .tfar),am. Negus recognised that it comes from the same source as that of In/i1 
and said to the delegates. "I am afraid. I cannot give you back these refugees. They 
are free to live and worship in my realm as they please." 
On another day the delegates came before the king with the allegation that the 
Muslims blasphemed Jesus Christ. Again J'afar proved these allegations false and 
explained the high and respectable status of Jesus in Islam to the king. He agreed to 
the views of' J'afar completely and then assured the Muslims of full protection. He 
also returned to the Makkan delegates, the gifts they had brought with them and 
expelled them from his country.36 
4.3.2 GUIDELINES FOR MUSLIM MINORITIES 
Rachid al-Ghannuchi, cites the event of migration to Abyssinia in support of his 
power-sharing concept in a non-Islamic government from the Makkan phase of the 
Prophetic S`,rah among other examples. He Observes: 
The second example is that of the Negus (the Emperor of Ethiopia) who lived 
during the early years of Islam. "I'he prophet advised some of his companions 
who were being severely persecuted to migrate to Abyssinia describing the 
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Negus as "the king in whose country no one is wronged." The presence of the 
small Muslim community in Abyssinia resulted in the Negus embracing 
Islam, although he did not effect any amendments to his government in the 
direction of implementing the shari'ah, as such an attempt could have 
threatened his kingship and endangered the lives of his guests. The story of 
that noble king has been documented in Islamic history and continues to be 
narrated to this day. The Prophet instructed his followers to perform a prayer 
for the king's soul when the news of his death reached them.'' 
Negus in spite of embracing Islam was not able to govern his subjects according 
to Islamic law. This did not stop the prophet (SAW) to accept his sincerity in faith and 
to pray for him in absentia on his death. Also the noble king continues to be held in 
high regard by Muslims. Ghannuchi while quoting Ibn-i-Taymiyah says: 'We know 
definitely that he could not implement the law of the Qur'an in his community 
because his people would not have permitted him to. Despite that, the Negus and all 
those who are similar to him found their way to the pleasure of Allah in eternity 
although they could not abide by the laws of Islam. and could only rule using that 
which could be implemented in the given circumstances."38  
Some Islamic scholars insist that the alliances of Islamic individuals and groups 
in contemporary times within a non-Islamic framework should not be pursued. But 
Ghannuchi defends such endeavors in order to prevent evil or in order to serve the 
community and held it permissible and lawful from the Islamic perspective. Also such 
measures would equip the Muslims with the ability to react positively in the situations 
that can be very difficult indeed to.39 
Ghannuchi describes the plight of Muslim minorities throughout the world and 
after discussing many solutions suggested by different scholars concludes that "the 
best option for such minorities is to enter into alliances with secular democratic 
groups. They can work for the establishment of a secular democratic government 
which will respect human rights, ensuring security and freedom of expression and 
belief—essential requirements of mankind that Islam has come to fulfill."'i0 
Prof. Siddiqi. first of all brings out the universal dimension of the event of 
migration to Abyssinia. He writes, "This important step served as an experiment for 
the Prophet's universal mission and for the global Muslim community. It conveyed 
the message loud and clear that the Muslim community is universal, open fully to 
non-Arabs."41 Islam is free from any nationalistic or racial prejudices. It embraces all 
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humans on the same footing without any discrimination. It is not bound to any 
particular region or country but considers whole earth but whole universe as its abode. 
The Muslim community in Abyssinia interacted fully with the host society and 
progressed through give and take dynamics in the cultural sphere. Prof. Siddiqi 
observes: 
It is a truism that an interaction between two cultures or peoples of different 
socio-religious affiliations results in exchange and influence on each other's 
languages. way of life dress, food customs and other cultural manifestations. 
They borrow from each other even in social life. Ibn Khaldun recokns 
Islamic culture as universal. During their stay in Abyssinia these Muslim 
emigrants adopted many items of' Abyssinian culture and influenced, in an 
equal measure, Abyssinians.`' 
Savvid lalal al-Din 'Umari, has dealt with the event of the migration to 
Abyssinia thoroughly in his scholarly article Hijrat-i-flahashuh (migration to 
Abyssinia). published in the Oct—Dec 2000 issue of one of the reputed Urdu 
Quarterly, Tahgigur-i-Is1ami. He has given its detailed historical account and also 
highlighted some of its important implications from pluralistic point of view. 
The Muslims are permitted to migrate from a country only under extraordinary 
conditions. Unless and until the atmosphere of a place is not too hostile for Muslims 
and they are not denied of the basic religious freedom they should not emigrate. As 
"the companions were permitted [by the Prophet (SAW)] to emigrate when the 
conditions in Makkah became too tough and it became difficult to behold ones faith 
and the ways of calling people unto Allah got virtually closed."43  
If Muslims are severely persecuted in their country and there is no other Islamic 
Country (Dc r al-Islam) to take refuge, then it is permissible for them to migrate to a 
non-Islamic country where one is free to practice and preach his religion. As 
"Abyssinia was an un-Islamic and Christian state but the Muslims were free to 
practice and preach their religion there, therefore it was abode of peace (Dar al-
.<lman) for them."a ' 
Muslims should be intellectually sound and equipped with knowledge in order 
to respond the emerging issues positively and also should be able to put Islamic 
teachings in tangible and plausible way before the adherents of other faiths. "In 
Abyssinia Muslims were confronted with a new situation. It was a Christian country 
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but surah Maryam had been revealed in Makkah which discussed the relevant issues 
in detail. So the emigrants were fully prepared to face the new situation. '45  
Muslims even as minority should have courage and determination to put 
forward Islamic teachings uncompromisingly. '[hey should not conceal the truth of 
fear. "In the court of Negus. J'afar ibn-i-Abi Talib, the representative of Muslims 
demonstrated courage and explained the concepts of Oneness of God (tawhufl, 
Prophethood (risalar) and Hereafter (akhiraf) without hesitation. 4 Although 
Christians believe in the divinity of Christ, J'afar mentioned him as a messenger and 
servant of Allah according to the Qur'anic teachings. 
According to Dr. Obaidullah Fahad, "The points raised here by an expert of 
theology and Islamic Jurisprudence are more important in the context of pluralism and 
diversity especially as lie is leading nowadays the Jama'al-i-Islamr of India and is 
confronted with the living issues of Indian Muslims' 47 in a multi-faith pluralistic 
society. I 
Tariq Ramadan also works out the above principle from the courageous stand of 
J'afar in front ofNegus. He observes: 
As for J'afar and his community, they had found a predominantly Christian 
country where, although they were exiles and did not share the population's 
faith, they were received, protected, and tolerated. They had decided to say 
the truth: at the most hazardous moment of the encounter with the Negus, 
they had neither tried to evade the question nor lied about what the Prophet 
Muhammad said of Jesus, son of Mary. They indeed risked being sent back 
and extradited, but they were not in the same situation as Ammar, who under 
torture had verbally denied his faith to save his life. In this case, then, in spite 
of the dangers involved, there was no way out: the Muslims kept to their 
beliefs, which they expressed with sincerity and honesty. They had no other 
choice but to say the truth, and so they did," 
Tariq Ramadan infers another important principle from the event which is of 
great value for good understanding between Muslim and the adherents of other faiths. 
J'afar first mentioned of the similarities between [slam and Christianity. He first 
highlighted the common beliefs which made the audience able to hear the further 
teachings of Islam. They were not alienated at the very outset. This strategy 
contributed to the success of J'afar in his presentation. According to Tariq Ramadan: 
Besides, it should be noted that J`afar had at first set forth the similarities 
between the two Revelations. The first verses he had recited clearly showed 
that the source of the message was the same and that Muslims, when 
accepting me new Revelation, worshiped the same God as Christians and 
recognized their prophet. It was the Meccan emissaries who had tried to point 
out the differences in order to make trouble, but Jafar was just as quick to 
staunchly explain the message of his faith with its distinctions and 
differences.49 
The presence of the Muslims in Abyssinia also sent the Christians another 
message: "that the Muslims had recognized in the Negus a man of principle and 
justice" ° so the Negus treated the Muslims in the same way. It implies that Muslims 
should recognise and approve publically the qualities of a person irrespective of his 
religious denomination, it is both desirable as a principle and for its pragmatic value. 
As in the case of under discussion "the king heard and welcomed those believers of 
another faith."' 
Sultan Ahmad Islahi while theorizing and discussing the legitimacy of power-
sharing within non-Islamic framework, in order to make foundations of a just system, 
has quoted Ibn-i-Taymiyyah's justification of the Abyssinian king, Negus of not 
implementing Shari'ah instead of being a Muslim. He writes, "In the contemporary 
times what should be the role of Muslim minorities? In this issue we have guidance in 
the example of the King of Abyssinia. For that we will rely on the exhortations of lbn-
i-Taymiyyah."'Z 
Islahi after discussing many principles deduced by Ibn-i-Taymiyyah from the 
Qur'anic verses; 12:55, 12:56, 2:286, 65:7. 64:16 and 40:34 in the context of 
pluralistic societies with Muslim minorities, narrates the limitations of the king as: 
He was not practising a number of rather most of the Shari'ah ordinances 
because it was impossible for him. Fie neither migrated (to Madinah), nor 
waged Jihad, nor performed Hajj. Instead, it is reported, he was not; punctual 
of five prayers, fasting the month of Ramadan; giving alms according to 
Islamic Shari`ah. Because these acts would not remain hidden from his 
people. which they did not like and also he was not in a position to afford it. 
We also know that it was not possible for him to judge between his people 
according to the Qur'an.rt 
[hen Ibn-i-Tayvmiyyah infers the following principle from the example of the 
king of Abyssinia. 
It was impossible for Negus to continue as a king if he had implemented the 
rulings of the Qur'an. In the same vein sometimes a Muslim accepts the post 
of a quct or an imam of the Muslims from the Tatars and he is not able to 
adhere to justice in spite of his yearning for it. Verily Allah doesn't burden 
someone beyond his capacity.'' 
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Ibn-i-Taymiyyah stakes an analogy between the situation of Negus and the 
conditions of Muslims of early Makkan phase and maintains for them the same 
principle. He observes, "It is the same case as with a group of Makkan Muslims who 
concealed their faith as they were not in a position to migrate... as they were not in a 
position to establish their religion so were free the duties thereof."ss 
By way of concluding the whole discussion, Ibn-i-Taymiyyah observes that 
"The Muslims are unanimous in that if a man living in a non-Islamic country (Dar al-
Kufi) embraces Islam and is not in a position to emigrate, is not obliged to the 
ordinances of Shari'ah beyond his capacity. instead he is only obliged according to 
his capacity."sb 
Acebrding to I~ylahi, the argument is clear and needs no further explanation. 
However it does not imply from the example of the king of Abyssinia that today some 
Muslim minorities may unnecessarily narrow the circle of Islamic jurisdiction and 
free themselves from five prayers and zakat. It facilitates however that a Muslim 
minority practicing the Shari'ah according to their capacity and making efforts to 
extend the jurisdiction of Shari'ah to the maximum in the given situation, is not 
accountable to Allah in the spheres of Islamic punishments, polity and state in which 
he is incapable. The second aspect of the discussion is more important that it is not 
necessary for Muslim minority to part away from un-Islamic system and its 
administration unless the whole system becomes according to Islam. Rather it is 
desirable and under certain circumstances obligatory to participate actively for the 
broad interests of the Ummah." 
Seif 1. Teig al-Din raises the questions why the Prophet (SAW) did not call 
upon Negus to abandon his kingdom and take part in the battles of jihad? Or why he 
was not even required to disclose his Islamic faith to his Christian people? He then 
himself answers these questions by observing that "a possible response to this 
question could he that Najashi observed a highly considered Islamic Value with his 
people even though they were non-Muslims and not belonging to the Madina. that 
was a sufficient cause to ensure the Prophet's satisfaction and respect."ss 
Taha Jabir Alwani while inferring a legal ruling from the event of migration to 
Abyssinia for the Muslim minorities in the West today says, Just as the Muslims in 
the time of the Prophet were allowed to slay in Abyssinia because they were treated 
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well by the king al-Najashi (the Negus). the Muslims who live in the West are 
allowed to remain there because they are treated well." 9 
4.4 The Prophet (SAW) in Tiff 
The year of 619 CE witnessed two tragedies one after the other which had a 
profound impact on the Prophet's position in Makkan society. First, Khadija, in whom 
the Prophet (SAW) would find solace in the face of rejection and opposition. died few 
months after the social boycott ended. Second Abu 'l'alib, who always stood along 
with the Prophet (SAW) like a rock, died leaving him to the open persecution of the 
Makkan polytheists. According to Tariq Ramadan: 
In the space of a few months, the Prophet seemed to have become doubly 
vulnerable: he had lost the person who had offered him love and the person 
who had granted him protection. In spite of his grief, he needed to react 
quickly and find the means to protect the community of Muslims who had 
remained in Mecca. Muhammad decided to seek support outside the city.'11 
Therefore these incidents rendered the Prophet (SAW) vulnerable, and the 
Makkans availed them of that opportunity to give free rein to their hatred and 
highhandedness and to translate them in terms of oppression and physical tortures. 
Once an impolite Qurayshi intercepted him and sprinkled sand on his head. When he 
arrived home, his daughter washed the sand away and wept. The Prophet (SAW) 
reconciled her and said. "Do not weep, my daughter. Allah will verily protect your 
father." Rapid succession of misfortunes, led the Prophet (SAW) to call that year Aim 
al-Hu:n (the year of sorrow). 
Now the Prophet (SAW) was searching some other place where his message 
could be accepted. For the purpose, he undertook a trip to Ta' if, a prosperous and 
agricultural city to the north of Makkah, where he seek the support of a strong tribe of 
'l'hagif. The tribe not only rejected the Prophet's message but invoked some vulgar 
boys to insult him: throw stones on him and throw him out of the city. The Prophet's 
shoes tilled with blood and he could not stand or walk. The beastly stone throwers 
would make him to stand by force and repeated the same treatment. Finally, he ran 
away from them and took shelter near a wall which belonged to 'Utbah and Shaybah, 
sons of Rabi'ah. There, he sat under a vine pondering his defeat, within sight of the 
sons of Rabi'ah. He raised his hands to heaven and prayed with noticeable pain 
O God, please consider my weakness, my shortage of means, and the little 
esteem that people have of me. Oh. most Merciful God, You are the Lord of 
the oppressed, and You are my Lord. To whom would You leave my fate? To 
a stranger who insults me? Or to an enemy who dominates me? Would I that 
You have no wrath against me! Your pleasure alone is my objective. Under 
the light of Your faith which illuminates all darkness and on which this world 
and the other depend, [ take my refuge. I pray that I may not become the 
object of Your wrath and anger. To You alone belongs the right to blame and 
to chastise until Your pleasure is met. '['here is neither power nor strength 
except in You 61  
The every word of the Prophet's supplication is a living testimony of the 
measure of ill-treatment done with him and his deep and firm trust in his God. After 
this incidence, Allah sent the angel of mountains to the Prophet (SAW) who sought 
his permission to destroy the whole city by merging its surrounding mountains—al-
Akhshahain. But the response of the Prophet (SAW) is worthy of the Prophet of 
Mercy. He didn't permit the angel that the people couldn't recognise him and maybe 
their progeny become Muslims.fiz 
Another event which took place in'ja'if is also important. Utbah and Shaybah 
after watching the Prophet (SAW) for sometime the feeling of compassion and 
sympathy moved them. 'they sent their servant, 'Addas—a Christian with a bunch of 
grapes. Before the Prophet (SAW) start to cat the grapes, he said: "In the name of 
God." `Addas was astonished and asked, "That is not what the natives of this country 
usually say." Muhammad then asked him about his religion and his country of origin, 
and when he learned that he was a Christian from Nineveh, he said, "Are you then 
from the City of the Righteous Yunus, son of Matta? "Still more surprised, `Addax 
asked, "What do you know about Yunus, son of Matta?" 
The Prophet (SAW) answered, That was my brother; he was a true prophet and 
so am I." Moved with emotion, Addas kissed the Prophet (pbuh).63  
Here we see a Christian recognises the Prophet (SAW), kisses his feet, held him 
in high regard and provided him food and assistance when he was in its dire need. 
This is the last event recorded in the Makkan phase of 57rah of the Prophet's 
engagement with an adherent of Christianity which is by all means compassionate and 
cooperative. According to 'I'ariq Ramadan. "Twice already, in sorrow and isolation, 
Muhammad had encountered on his path Christians who offered him trust, respect, 
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and shelter: a king welcomed Muslims and granted them security, a slave served their 
Prophet when everybody else had rejected him and his message 
The prophet (SAW) after the negative response and maltreatment by the people 
of Td'if turned his face towards Makkah. Before entering Makkah he sent a man to 
some Quraysh leaders like Akhnas b. Shuraiq. Suhail b. 'Amr etc. to seek their 
protection, but to no avail. At last a notable Makkan. Mut`im b. 'Adi, provided 
asylum to the Prophet (SAW) and then he could enter Makkan securely. The Prophet 
(SAW) remembered Mut'im's favour and said in regard to the prisoners of the battle 
of Badr, "If Mutim b. 'Adi were living and had asked me for the release of these 
rotten people. then I would have given them to hinm."6' 
The persons whom the l'ropliet (SAW) approached for asylum and the one 
whose shelter he afforded to enter the Makkah were all non-Muslims. Their faith 
could not stop the Prophet (SAW) from asking their help on humanitarian grounds. As 
per the principle of reciprocity the works for the welfare of humanity and providing 
help for the oppressed should be carried out irrespective of the denominational 
considerations like race, ethnicity. religion etc. 
Commenting on the general nature of the Prophetic message and strategy in its 
Makkan phase, Asnia Afsaruddin observes: In the roughly twelve years of the 
Prophet's Meccan phase, resistance to the Meccan establishment and defence against 
Meccan persecution was conducted through non-violent means: through peaceful 
propagation of the message of Islam, the manumission of slaves and other acts of 
charity, and emigration at first to Abyssinia for some and then to Medina." There 
were many occasions in Makkah at that time which could have become the subject of 
clash and confrontation. But, the Prophet (SAW) skilfully avoided all such issues and 
strictly limited his sphere, as per divine guidance to peaceful propagation of Islam. 
This peaceful strategy furnished rich dividends and provided a solid core which 
remained a source of strength in the coming periods. 
Sohail II. Hashmi while describing the implications of jihad (struggle in the 
way of Allah) in the Makkan period and the patience manifested by the Prophet 
(SAW) and his devout followers observes: 
Beginning in the middle to late Meccan period, the Qur'an employs the term 
jihad to describe the Muslims' struggle against their opponents (25:52, 29:6. 
69). Throughout the Meccan period, this struggle was confined entirely to 
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non-violent action. The Prophet prevented his followers from resort to 
violence against their persecutors, because, in the traditional Muslim view, 
God had not commanded them to fight. It is important to note, however, that 
neither had the Qur'an proscribed in principle the resort to force in self-
delense 67 
Dr. Obaidullah Fahad summarises the conclusions construed by Prof Siddiqi by 
careful examination of the pluralistic nature of Makkan society and the evolution of 
Muslim minority in it and in Abyssinia alike in his book `The Prophet Afuhammad. A 
Role Model For Matslirn Minor/ties' superbly. But here I am quoting only those points 
which are relevant in the context of pluralism. 
1. Islam in Makkah was not determined to extirpate fully the Jdhiliyyah, 
Arab culture and civilization. It was not after demolishing each and 
everything. Rather it opted for the middle way by way of reforming, 
adapting, restoring and reconstructing the existing order. 
2. For maintaining their identity and for preaching faith among the majority 
community it is essential for the Muslims to set up local centres of 
education and training for making the call to faith this was the Prophet's 
glorious practice in Makkan phase. 
3. Another principle of the Makkan phase was that wherever a Muslim 
minority was unsafe, in terms of its faith, life and property, it was asked 
to join another Muslim group or to move to a safer place. This is known 
as hijrah (emigration). 
4. The Prophet utilized fully the prevailing Arab social security system both 
for himself and other Muslims. He lived under the protection extended to 
him by Banu Hashim. When this cover was violated by the reproachable 
conduct of the head of family, he secured protection from another 
Quraysh family, Ban u Nawfal. Other Muslim individuals too, availed 
themselves of the protection offered by their respective families and on 
losing it they took others' help. It is therefore, essential for the Muslim 
minorities today that they should be familiar with their constitutional 
rights and be able to benefit from these as a minority. 
5. Like any minority, Makkan Yluslirns had to defend their faith, their 
community members and their entire community. This defence was both 
ideological and physical. Under the Prophet's leadership the Makkan 
Muslim minority successfedty managed to discharge this duty. 
6. For the survival and growth of the Muslim minority it is important to 
have educational excellence, religious superiority, collectivity, strong 
economy and sound financial conditions. Rather, it is their religious duty 
to achieve all this. 
7. Identity is a crucial issue for a community especially for minorities. The 
identity of Muslims is central to their survival and an integral part of their 
social life, fraternity and unity. For they are deluged by the cultural 
invasions. The Prophet's role model for Muslim minorities is that they 
ffE! 
should preserve their identity at any cost. This alone is the way to fight 
against evil forces. 
8. There is the issue of social relations which the Muslim minority should 
have with the majority community. Let this be realized at the outset that 
Islam does not approve total separation from the non-Muslim society. 
Muslims have to prove that they are the best community, devoted to the 
cause of protecting against suffering and blessing everyone with 
happiness, regardless of caste. colour or creed. This position is of the best 
community and their duty is to serve mankind. 
9. Muslims. be they in majority or minority, stand obliged to adhere to their 
faith and devote themselves fully to Allah regardless of the directive for 
them to draw upon material resources." 
Therefore the Makkan phase of Shah, in particular, is a model for the 
Muslim minorities living in a plural society and polity dominated by non-
Muslims. The Prophet's relationship with the adherents of other faiths was 
hospitable. In the face of Makkan persecution, the prophet (SAW) displayed 
endurance and did not resort to any retaliatory and violent means. Instead he 
asked his followers to emigrate in order to eschew the clash and conflict. The 
land of emigration—Abyssinia, was a country under Christian ruler, whom the 
Prophet (SAW) described as a 'just king'. The Muslims co-existed there with 
Christians for some time peacefully. The Prophet's response to the heart moving 
event in 'I'a'if is a glaring example of his high morality and character. Still, in 
Makkah the Muslims were in a subordinate position, it was only in Madinah 
where the principles of pluralism got fully manifested as the Muslims were in a 
position to order the social set up according to their ideals, and the theme is 
discussed in the next chapter. 
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CHAPTER FIVE 
MADINAN PHASE OF SIRAH—FULL MANIFESTATION OF 
PLURALISM 
The Prophet (SAW) after being disgusted with the affairs at Makkah: and the 
negative response by the people of Ta'if was searching for a new place of asylum and 
a centre for spreading his message. In the meantime a group of twelve men—ten 
belonging to Khazraj tribe and two to Aws tribe—from Yathrib (a town north to 
Makkah) reached Makkah for pilgrimage. The Prophet (SAW) invited them to Islam 
and they embraced it. They made a covenant with the Prophet (SAW) known as "the 
first pledge of Aqabah" and "were therefore to constitute the first Muslim community 
in Yathrib."' On their return, the Prophet (SAW) sent Mus'ab b. 'Umayr with them to 
teach them the Qur'an and the precepts of Islam. After this pledge. Islam spread tastl\ 
in Yathrib.2 
In the next year another group of seventy-three men and two women came `rom 
Yathrib. They pledged to protect the Prophet (SAW) from every danger in preference 
to their own lives if he migrated to them. This is known as "the second pledge of 
Agahah"'. These agreements according to W. M. Watt meant "on the religious 
side... the acceptance of Muhammad as prophet. and on political side the acceptance 
of him as arbiter between the opposing factions of Medina."' 
From this onwards Muslims started migrating to the new centre of Islam. But 
the Prophet (SAW) was waiting for a clear divine guidance. Quraysh had plotted to 
assassinate the Prophet (SAW). In the words of Sohail II. I lashmi "Seeing the man 
they had persecuted for I2[or I 3 years now finding security in another city. the 
Quraysh finally resolved to murder him." The Prophet (SAW) knowing their 
intentions left his home at night keeping his cousin, 'Al! b. Abi Talib, in his bed for 
returning the deposits lying .%- ith the Prophet (SAW) back to their respective owners. 
The owners were the same people who were waiting the Prophet (SAX\') outside his 
house for his coming out to assassinate him. Fven in such a critical moment the 
Prophet (SAW), according to Tariq Ramadan "scrupulously applied the principles of 
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honesty and justice that Islam had taught him, whomever he dealt with, be they 
Muslims or non-Muslims."6  
5.1 The Prophet (SAW) arrives at Madinah 
In the year 622 CE the Prophet (SAW) arrived in Yathrib, now called afadinat 
al-Nabi (city of the Prophet) or simply Madinah. Barak-at Ahmad while commenting 
on the significance of hi/rah in the Islamic history writes: "The Apostle escaped from 
the Meccan persecution to the safety of Yathrib in September 622. The date marks not 
only a new era in Muslim history, but also the second and most crucial phase of the 
Muslim struggle for survival."' The first person to receive the Prophet (SAW) as his 
guest, it is amazing, was a non-Muslim. According to Dr. Muhammad Hamidullah, 
"Arriving in the village of Quba, the prophet accepted the hospitality of a local chief. 
Kulthum ibn Hidm (who... although showed solidarity with his Islamized tribes man. 
had not yet declared his own conversion to Islam)."8  
Therefore the very Madinan Phase of Sirah began with friendly and pleasant 
relations with the adherents of other Faiths. This positive interaction remained an 
essential component throughout. The first words of the Prophet (SAW) on arriving at 
Quba, according to Tariq Ramadan "informed the Muslims of their basic 
responsibilities"9 by observing: 
Spread peace (salam). feed the hungry, honor kinship ties, pray while people 
sleep, you shall enter paradise in peace (bisalam). The two references to 
peace. at the beginning and at the end of his address. point to how the 
Prophet wished his Companions to understand their settlement in their new 
city. Caring for the poor and honouring kinship ties appear as reminders of 
the ethical basis of the Muslim presence, which each believer must pledge to 
permanently respect. Night prayer... provides the heart with the strength and 
serenity in faith that make it possible to fulfil the requirements of respecting 
ethics and of spreading peace. This quest for inner peace is the path the 
believer must follow to be able to spread peace in the world and serve the 
poorest people.1  
Aws and Khazraj were two principle tribes of Madinah. They had great 
animosity with each other. They had been fighting each other for decades in a war 
called Bu'ath. This has sapped their whole energy and caused grave destruction to 
their life and property. The situation was exploited by the Jews who followed divide 
and rule policy. They would weaken the position of the adversaries by instigating 
them against each other and remained dominant. So "Yathrib presented a picture of 
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political chaos at the time of the Apostle's arrival."'' And the Prophet (SAW) 
According to Karen Armstrong "literally sweated with the effort to bring peace to 
war-torn Arabia. 
The first blessing of the Prophet's advent in Madinah was an end to the 
seemingly endless war between Aws and Khazraj and the restoration of friendly and 
peaceful environment. 
Asghar Ali Engineer while mentioning the social conditions of Arabia and the 
Impact of the Prophet (SAW) on it says: 
The pre-Islamic Arab society was a highly violent society. Various tribes 
fought against each other for decades on end. Before the Iloly Prophet 
migrated to Madina, the two principal pagan tribes. Khazraj and Ax%s, had 
been fighting each other for more than four decades. lie had been invited 
there by the members of these two tribes as a peacemaker. He did bring peace 
between these two tribes and their old enmity was happily resolved.' 
The Prophet of peace became the rallying figure which united the warring 
people in a manner as if they were different parts of the same body. The holy Qur'an 
mentions the situation as: 
".-I rid remember Allah '.s _ favour unto ti ou: hoii ►'e ic-c're enemies and He made 
friendship hent-een Four hearts so that ve became us brothers ht' His grace; and (how) 
v ►t ,c're uport the brink o/ -un abyss' of tire. and He did save ion train 
The Prophet's arrival at Madinah, according to Zakaria Bashier "was indeed the 
arrival of hope and deliverance. Before it, they were in a desperate state of sickness of 
both body and soul, exhausted by nears of senseless and bloody conflict. Without 
light or hope, they had longed for a deliverer, a comforter, to reconcile their deep 
divisions. 
The migration of a large number of Makkan Muslims. called Mzihujirun, to 
Madinah was a challenge meted out by the Prophet (SAW) in an elegant way. The 
institution of brotherhood, created by the Prophet (SAW) among A1uhujir• n and 
-incur (the Madinan helpers) not only diffused the social crisis but cementer the 
relations among the two sections of Muslim community. I o each lLliIzujir, the 
Prophet (SAW) assigned an .4ntiuri as his brother. The brotherhood "was holding 
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subordinate every distinction of race and kindred and supporting the Islamic principle: 
none is superior to the other except on the basis of piety and God-fearing." One 
example is cited here to demonstrate the profound impact of the Prophet's 
arrangement. 
Sad b. Rabi' took his emigrant brother 'Abd al-Rahntan b. 'Awf home and said 
to him: "Brother, you have left everything in Makkah. This house, with everything in 
it, belongs to both of us. You don't have a wife here; I have two. Whichever of them 
you like, I'll divorce her so that you may marry her." 'Abd al-Rahman answered him 
with tears in his eyes: 'Brother, may God bless you with your wife! Please show me 
the market place so that I may do some business."t7  
Muhammad Jlusayn IIaykal mentions the above social arrangement as the first 
successful step on the new political stage provided to the Prophet (SAW) in Madinah. 
He writes: 
Here began the political stage in which Muhammad showed such great 
wisdom, insight, and statesmanship as would arrest attention first in surprise 
and then in awe and reverence. Muhammad's great concern was to brine to 
his new home town a political and organizational unity hitherto unknown to 
Hijaz, though not to ancient Yaman. He consulted with Abu 13akr and Umar, 
his two viziers, as he used to call them. Naturally, the first idea to occur to 
him was that of reorganizing Muslim ranks so as to consolidate their unity 
and to wipe out every possibility of a resurgence of division and hostility. In 
the realization of this objective, he asked the Muslims to fraternize with one 
another for the sake of God and to bind themselves together in 
pairs... Despite the Muhajirun's rapid increase in number. following the 
emigration of the Prophet, everyone of them was now bound to a member of 
al Ansar group in a bond of mutual assistance. The Prophet's proclamation in 
this regard transformed that bond into one of blood and real fraternity. A 
new, genuine brotherhood arose which forged the Muslim ranks into an 
indivisible uni€y. IR  
The message implicit in the institution is that the Prophet (SAW) has been sent 
by Allah to join the peoples' hearts; to end hostility; to teach lessons of benevolence 
and cooperation and to achieve universal brotherhood. 
Zakaria flashier while underscoring the significance of the institution of 
brotherhood writes, it "was not simply a short-term measure to deal with an 
immediate economic crisis, but a major and permanent feature of the new social 
order."tv Then he highlights the distinguishing feature of the order as: "It represented 
a conscious, deliberate choice in favour of a collective, co-operative spirit over 
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individualism and competitiveness. The Muslim society of' the Prophet (pbuh) was 
essentially classless. Hence no struggle between classes could exist and social conflict 
did not arise."20 
Therefore the society which was evolving with the conscious efforts of the 
Prophet (SAW) and his followers had its foundation on the principle of harmonious 
relationship among the citizens. Commenting on the internal diversity within the 
Muslim group and its cosmopolitan composition. Ali Bulac Observes: 
The Muslim group consisted of Refugees from Mecca and the Ansar (literally 
"helpers". these were Medinans who accepted Islam). 'I he Ansar vere 
composed of the As (tribe) and the Khazraj (tribe). This kind of social 
structure was alien to the ancient traditions of' the whole Arabian Peninsula. 
In traditional tribal life social organization depended on blood and kinship 
ties. while in Medina. for the first time, people from totally divergent 
geographical. ethnic and cultural backgrounds gathered and identified 
themselves as a distinct social group. Later the Roman Suhayl. the Persian 
Salman and the Kurdish Gavan would be added to this group.21  
Dr. Fazlur Rahman Faridi, while describing the pluralistic nature of' Madinan 
Society and its inter-religious as well as intra-religious diversity writes: "The early 
Islamic society in Medinah comprised diverse religious sects and ethnic groups such 
as Persians. Abyssinians and others lived in the town. Divergent religious faiths such 
as Jews and Christians also lived in Medinah."22  
5.2 Constitution of Madinah (Mithaqu Madinah) 
In Madinah the Prophet (SAW) "had to share space with the Christians, 1ews 
and other non-Muslims who were an integral part of' the Nladinan society."' 
However, the number of Christians was almost negligible in Madinah. According to 
IIamidullah: "somebody named Abu 'Amir is said to have embraced Christianity and 
became a monk. Hostile to Islam, Abu 'Arnir left Madinah... and settled in Byzantine 
territory....I.here is no other trace of Christianity in Madinah." 4` So the main social 
groups in Nladinah were Muslims. Jews and the polytheist Arabs. 
The Prophet (SAW) in order to trace the social, religious and demographic 
composition of' Madinah and to determine its physical boundaries, asked the 
companions to have a population census. "From the census they found that 10.000 
people lived in Medina, of which 1.500 wvere Muslims, 4,000 Jews and 4.500 were 
polytheist Arabs."Z  From this the Prophet (SAW) realized that Madinah is place of 
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diversity and is composed of a pluralistic society. Therefore, he adopted the course of 
action accordingly to deal with the situation resourcefully. 
The Prophet (SAW) made arrangements between these social groups for mutual 
help and peaceful coexistence. He. according to Karen Armstrong "was entering into 
a covenant with the Arab and Jewish tribes of Medina. All the different tribes of the 
oasis were to bury their old enmity and form as it were, a new super tribe. The 
Muslims and Jews were to live peacefully with the pagans of Medina."2 The treaty, 
thus concluded is a watershed in the history of peaceful inter-faith relations and is 
variously named as Mithaqu :tfacAnah (covenant of Madinah). al-Sahifa (the 
Document), the Madinah Charter and the Constitution of Madinah. It is "described as 
a Pax Islamica by Imad-ad-din Ahmad [and he]... finds that the covenant parallels the 
US Constitution, from its religious pluralism to its emphasis on justice and domestic 
tranquility. 
Therefore the Constitution of Madinah "refers to arrangements the Prophet 
Muhammad concluded between the muha/inun (emigrants; that is, Muslims from 
Mecca) and the ansar (helpers; residents of Yathrib) of the eight clans of the Aws and 
Khazraj tribes, as well as their Jewish client tribes and the polytheists"28 after the 
hijrah. Farooq Hassan refers the treaty as an endeavour to form multi-cultural society 
and "a good example of peaceful coexistence of Muslims, Jews, Christians and 
polytheists in Madina"29. Muhammad Hamidullah while giving some details of' its 
conclusion and its importance and peculiarity in the constitutional history of the world 
writes: 
Prophet Muhammad consulted his followers as well as his non-Muslim 
neighbours; they all assembled in the house of Anas, and resolved to 
constitute themselves into a city-state. The constitutional law was drawn up 
in an act, which fortunately has been integrally preserved for us. Being the 
constitution of first Muslim city-state. it is equally the first constitution ever 
written for a state in the history of the world.30 
As the Prophet (SAW) "did not assume political authority in Yathrib by force. 
Nor did he arrive there as a conqueror or a colonizer", he contacted all the social 
groups of Madinah—whether Muslim or non-Muslim for the draping of its 
constitution by mutual consultation. 
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5.2.1  DATE: AND AUTHENTICITY 
There has been some discussion regarding the date of the Constitution of 
Madinah. The classical sources like Ibn Ishaq did not mention the date of its 
conclusion but as "they consistently follow the order of events: mention of the 
.Suhifah at the very initial period of the Prophet's stay in Madinah indicates its very 
early date."I` "Wellhausen placed it before Badr. Hubert Grimme, however argued, 
for a date after Badr...Ceatani. prefers a date after Badr."3; However "the supposition 
that it was concluded at the very start of his [the Prophet's] political career is both 
logically sound and fits in nicely with the natural order of events." 34 
The scholars are almost unanimous regarding the authenticity of the Document. 
Watt writes: "This document has generally been regarded as authentic."" R. B. 
Serjeant underscores its authenticity and significance as: "From the historical 
standpoint, this document is of as much interest, and even importance, for the early 
history of Islam as the Qur'an itself and it is unquestionably authentic."z`' Asma 
Afsaruddin argues: "Among the reasons adduced for its authenticity are its archaic 
language and the use of terminology, such as "believers" (al-nut'minun) rather than 
"Muslims" that is more common in the early Medinan period."37 Barakat Ahmad 
writes -Scholars of all schools of thought. such as Watt, Serjeant and I Iamidullah, 
agree that the document is "unquestionably authentic".-" 
The constitution according to Muhammad Hamidullah "was a written document 
from the outset; it speaks of all the main organs of the government of that time as well 
as of particular needs of the rising political community: defence. legislation. 
administration of justice, among others."`' 
5.2.2 TEXT OF TE lE CONSTITUTION 
With the Name of God the :Host ,Vfercifirl. the A11- Ierci/hl! 
1. This is a prescript (kitJb) of the Prophet Muhammad, (the Messenger of God) to 
operate among the Faithful Believers (mu Tlllnil) and the Submissive (to God, 
muslimin) from among the Quraish and (the people of) Yathrib and those who may 
be under them and join them, and take wars in their company. 
2. Verily they constitute a political unit (ummah) as distinct from all the people (of 
the World). 
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3. The Emigrants from among the Quraish shall he (responsible) for their ward 
(rub'ah); and shall pay their blood-money in mutual collaboration, and shall 
secure the release of their prisoners by paying their ransom themselves, so that the 
mutual dealings between the Believers be in accordance with the principles of 
recognized of recognized goodness (ma`ruj) and justice. 
4. And the Banu 'Awl shall be responsible for their own ward, and shall pay their 
blood-money in mutual collaboration as heretofore; and every group shall secure 
the release of its own prisoners by paying their ransom themselves, so that the 
dealings between the Believers be in accordance with the principles of reegnised 
goodness and justice. 
5. And the Banu'I-Harith shall be responsible for their ward, and shall pay their 
blood-money in mutual collaboration as heretofore; and every group shall secure 
the release of its prisoners by paying their ransom themselves, so that the dealings 
between the Believers be in accordance with the principles of recognized goodness 
and justice. 
6. And the Banu Sa`idah shall be responsible for their ward, and shall pay their 
blood-money in mutual collaboration as heretofore; and every group shall secure 
the release of its own prisoners by paying their ransom themselves, so that the 
dealings between the Believers be in accordance with the principles of recognized 
goodness and justice. 
7. And the Sams Jusham shall be responsible for their ward, and shall pay their 
blood-money in mutual collaboration as heretofore; and every group shall secure 
the release of its own prisoners by paying their ransom themselves, so that the 
dealings between the Believers be in accordance with the principles of recognized 
goodness and justice. 
8. And Banu'n-Najjar shall be responsible for their ward, and shall pay their blood-
money in mutual collaboration as heretofore; and every group shall secure the 
release of its own prisoners by paying their ransom themselves, so that the 
dealings between the Believers be in accordance with the principles of recognized 
goodness and justice. 
9. And the Banu 'Amr ibn 'Awf shall be responsible for their ward, and shall pay 
their blood-money in mutual collaboration as heretofore; and every group shall 
i 
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secure the release of its own prisoners by paying their ransom themselves, so that 
the dealings between the Believers be in accordance with the principles of 
recognized goodness and justice. 
10. And the Banu'n-Nabit shall be responsible for their ward, and shall pay their 
blood-money in mutual collaboration as heretofore: and every group shall secure 
the release of its own prisoners by paying their ransom themselves, so that the 
dealings between the Believers be in accordance with the principles of recognized 
goodness and justice. 
11. And Banu'l-Aws shall be responsible for their ward, and shall pay their blood-
money in mutual collaboration as heretofore: and every group shall secure the 
release of its own prisoners by paying their ransom themselves. so that the 
dealings between the Believers be in accordance with the principles of recognized 
goodness and justice. 
12. /a. And verily the Believers shall not leave any one hard pressed with debts. 
without helping him in recognized goodness with regard to ransom or blood-
money. 
12/b. And no Believer shall oppose the client of another Believer against him (i.e. 
this latter). 
13. And verily the [hands of] pious believers should be raised against [every] such 
person as rises in rebellion or attempts to acquire anything by force, or is guilty of 
any violation of pledge or excess or attempts to spread mischief among the 
Believers: and verily their hands shall rise all together against such a person, even 
if he be son of anyone of them. 
14. And no Believer shall kill (t'agtulu) another Believer in retaliation for an 
unbeliever (kufir), nor shall he help an unbeliever against a Believer. 
15. And verily the protection (dhim,nah) of God is one: and humblest (ac/nu) of them 
(i.e. of the Believers) can, by extending his protection to anyone, put the 
obligation on all of them. and verily the Believers are brethren to one another 
(mutiräIT) as against all people (of the world). 
16. And verily those who will obey us from among the Jews will have help and 
equality: neither shall they be oppressed nor shall any help be given against them. 
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17. And verily the peace of the Believers shall be one, [and] if there be any war in the 
path of God, no believer shall make any peace (with the enemy) apart from other 
Believers, unless it (i.e. this peace) be the same and equally binding on all. 
18. And verily every detachment that will fight on our side will be relieved by turns. 
19. And verily the Believers as a body shall take vengeance for each other of the 
bloodshed in the path of God. 
20. /a. And undoubtedly the pious Believers are the followers of the best and the 
straightest guidance. 
20/b. And no polytheist (mushrik Arab subject) shall give any protection to 
property and to the life of any Quraishite, nor shall he come in the way of any 
Believer in this matter. 
21. And verily if anyone intentionally murders a Believer and it is proved, he shall be 
killed in retaliation unless the heirs of the murdered person agree [to blood-
money]; and verily all the Believers shall actually stand for this, and nothing else 
shall be lawful for them to do. 
22. And verily it shall not be lawful for any Believer, who has accepted the contents 
of this document ( ;suh{fah) and has faith in God and in the last day, to give help or 
protection to any murderer (mulldith); and verily whoever gives help or protection 
to such a person. God's curse and wrath shall be on him on the day of 
Resurrection, and no expense or compensation will be accepted from him (i.e. 
from the protector of the murderer to exonerate him). 
23. And whenever ye differ about anything. its reference shall be to God and to 
Muhammad. 
24. And verily the Jews shall bear (their) expenditure along with the Believers so 
long as they fight in conjection. 
25. And verily the Jews of the Banu 'Awl' shall be considered as a community 
(ummah) along with the Believers, for the Jews being their religion and for the 
Muslims their religion, be one client or original member of' the tribe; but 
whosoever shall be guility of oppression or violation (of treaty), shall put to 
trouble none but his own person and the members of his house (ahl bail). 
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26. And verily the Jews of the Banu"n-Najjar shall have the same rights as the Jews 
of the Banu 'Awf. 
27. And verily the Jews of the Banu'l-l.Iarith shall have the same rights as the Jews of 
the Banu ' Awf. 
28. And verily the Jews of the Banu Sa'idah shall have the same rights as the Jews of 
the Banu 'Awf. 
29. And verily the Jews of the Banu Jusham shall have the same rights as the Jews of 
the Banu 'Awl'. 
30. And verily the Jews of the Banu'l-Aws shall have the same rights as the Jews of 
the Banu 'Awf. 
31. And verily the Jews of the Banu "hha' labah shall have the same rights as the Jews 
of the Banu 'Aw•f; but whosoever shall be guilty of oppression and violation of the 
treaty shall put to trouble none but his own person and the members of his house. 
32. And verily the jafnah is a branch of the (tribe of) Tha'lahah, even like them. 
33. And verily the Banu'sh-Shutaibah shall have the same rights as the Jews of the 
Banu 'Awf: and verily there shall be fulfillment and not violation. 
34. And verily the clients of the Tha'labah shall have the same rights as the original 
members. 
35. And verily the sub-branches (hitunah) of the Jews shall have the same rights as 
the principal members. 
36. /a. and verily none of them shall go out (on a military expedition) except with the 
permission of Muhammad. 
36/b. And verily no obstruction shall be placed in the way of (anyone's) retaliation 
of a wound; and whosoever sheds blood shall he personally responsible for it even 
as the members of his house, or else (i.e. to do otherwise) it will he injustice: and 
verily God is along with those who observe this most scrupulously. 
37. /a. And verily the Jews shall bear their expenses (of war) and the Muslims shall 
bear their expenses; and verily there shall be aid between them as against those 
who fight the parties (ahl) to this document (,yahifuh). and there shall he sincere 
counsel and well-wishing between them: and there shall be fulfillment (of pledge) 
and not violation. 
- 130- 
37./b. And verily no one shall violate the pledge of his ally (hairD; and verily help 
shalt be given in favour of the oppressed. 
38. And verily the Jews shall bear (their) expenditure along with the Believers so 
long as they fight in conjunction, 
39. And verily the valley (jawf) of Yathrib shall constitute an inviolable territory for 
the parties to this document (.pah7,fah). 
40. And verily the protected person (Jar) shall he considersd just like the original 
member (i.e. who has given protection); neither shall he (the protected person) be 
harmed, nor shall he himself violate the pledge. 
41. And verily no refuge will be given (i.e. by the protected person to others) without 
the permission of the original people of the place. 
42. And verily if any murder (hadcah) or quarrel takes between the parties to this 
document (sah fah), from which any trouble may be feared, it shall be referred to 
God and to Muhammad, Messenger of God, may God bless him and protect; and 
verily God is the guarantee of the most faithful and scrupulous observance of the 
contents of this document. 
43. And verily the Quraysh shall be given no protection nor those who help them. 
44. And verily there shall be aid between them (i.e. the Muslims and the Jews) 
against those who invade Yathrib. 
45. Ia. And if they (i.e. the Jews) are invited to peace to participate in and to adhere to 
it, they shall participate in and adhere to it; and verily if they invite likewise, the 
same shall be incumbent upon the Believers in their favour, excepting one who 
fights for the cause of religion. 
45./b. On every group shall rest the responsibility for the part [of the city] which 
faces them. 	 _ 
46. And the Jews of al-Aws clients as well as original members, shall have the same 
rights as the parties to this document (s•ahifah), with the purest fulfillment with 
regard to the parties to this document; and verily there shall be fulfillment and not 
violation; no evil-doer earns anything except against his own self; and verily God 
is the guarantee of the most trustful and most scrupulous observance of the 
contents of this document. 
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47. And verily this prescript (kiiub) shall not protect any oppressor or violator of 
pledge; and verily whoever goes out (on a military expedition) shall have security, 
and whoever stays in Madinah shall have security, except on who commits 
oppression and violation of the pledge; and verily God is the protector of those 
who fulfill and observe the pledge scrupulously, even as Muhammad. Messenger 
of God—may God bless and protect him—is (i.e. the protector)." 
5.2.3 VIEWS OF SOME CONTEMPORARY SCHOLARS 
The Constitution of Madinah was quoted by the leaders and religious scholars 
of Jam'iyti•ut at- 'UlCI!IlU al-EEinc! like 'Allama Anvar Shah Kashmir! and Maulana 
Hussain Ahmad Madini; and also Maulana Abu al-Kalam Azad to oppose the two 
nation theory of Muhammad All Jinnah and Muslim League and in support of 
composite Indian nationalism. 
Maulana Azad referred to the Constitution in 1913 in his Karachi address to 
Indian National Congress. He identified "Hindus as those "unbelievers" with whom 
Muslims shared common interests and ought to ally. in contrast to the British 
unbelievers who brought harm."' 
The leaders of Jcr►►r 'Tvat al- '(ilcer►ii ' al-/find "maintained that when the Prophet 
(SAW) created a composite political community in Madina. why the Indian Muslims 
cannot do so."2 They based their opposition to the partition of India on this argument 
among others. 
'Allama Kashmiri asks Muslim scholars to deduce rules for Indian Muslims by 
thoroughly studying the pact that the Prophet (SAW) entered into with Jews in 
Madinah. fie suggests the scholars, "you will be able to understand what sort of 
agreement Muslims can enter into with non-Muslims"4' in the Indian context, in the 
light of the Constitution of Madina. 
Maulana Madani referred to the Constitution of Madina in support of his theory 
of "composite nationalism" with I iindus and Muslims as one nation. Ile believed that 
the partition of India is machination of the British. lie believed that "the British were 
encouraging the country's partition in order to weaken the independent state and 
allow for continued intervention. He argued that the political culture of the day was 
one of citizen-based civic and human rights."44 However his theory of' "composite 
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nationalism" was severely criticized by scholars like 'Allama Muhammad lqbal and 
Maulana Abu al-A' ala Maududi among others.45  
Ali Bulac takes the Document epochal and mentions insignificance of its 
historical nature and the small number of the people signing it with respect to its 
constitutive principles. The first important point which he mentions is "the fact that 
terms like "wounding", '`killing", "costs of bloodshed", "ransom for freedom" are 
uttered frequently in the text reflects the normal condition of a society shaken and 
worn out by long years of internal strife."46 Therefore in such a situation "the urgent 
problem of the day was to end the conflicts and to find a formulation for the co-
existence of all sides according to the principles of justice and righteousness."4' The 
Prophet (SAW) successfully pacifies the uncertain condition by incorporating the 
main sections of Madinan society in the symbiotic agreement. 
The social project proposed by the Document is based on participation and not 
domination. Muslims were free to live according to their own religion and the same 
right was given to the Jews and others. From this Bulac deduces a principle which is 
essential for a multi-faith and plural society for peace and stability. He observes: 
A righteous and just, law respecting ideal project aiming for true peace and 
stability among people cannot but be based on a contract among different 
groups (religious, legal. philosophical, political, etc.). During the preparation 
of the contract, the members or the representatives of the social groups 
should be present; the articles of the contract should be decided in a free 
environment, involving discussions and negotiations of the different parties 
involved.48  
He also exhorts that the contract should include the commonalities among the 
groups involved and the differences should be left to the groups themselves. 
"Commonalities belong to the sphere of' covenant: differences belong to the 
autonomous sphere. This is a rich diversity within unity. or a real Pluralism."49  
The tribes are mentioned one by one in the constitution, it shows the recognition 
of their identities and respect for the diversity. Bulac draws the conclusion that "each 
religious and ethnic group enjoys complete cultural and legal autonomy. In other 
words, in such areas as religion, law-making, judiciary, education, trade, culture and 
the organization of daily life, each group will remain as it is and will express itself 
through the culture and legal criteria it defines."50 So the religious, cultural and legal 
pluralism is duly maintained in the Constitution and each group is free to determine 
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its course in these spheres. Bulac maintains that "in a plural society. several legal 
systems, not necessarily one single system. may coexist." 1 
Bulac rebuts the claim that Islamic model is totalitarian. He writes: "if the 
people have the right to freely choose their religion, their laws and ways of living 
must of necessity be consistent with their beliefs and ideas. In this sense. Islamic 
religion and law binds Muslims: it does not include or bind others, nor does it expect 
others to behave according to this law."` In the Constitution the right to freedom of' 
religion given to the Jews in the article 25 may extend to each religious community. 
According to the Constitution the guilty and oppressor will not he protected as 
per old system on the basis of tribal ties of blood and kinship. Also the tribe would not 
be held responsible for the crime of its individual member. According to l3ulac "the 
crime and the punishment will became individualized. This was a revolution by 
itself.' ,5; 
Regarding the term uniniah in the Constitution, Bulac observes that it is "the 
political union consisting of Muslims, Jews and polytheists. This union is a social 
project which does not discriminate on the basis of race, language. religion, sect and 
ethnic origins, since it is founded upon religious, cultural and legal autonomy."'4 
Adnan Asian interprets the term 'ummah' in the Constitution as an all inclusive 
term that is flexible enough to accommodate the adherents of the all major world 
religious traditions. He maintains that the term was used contrary to its current usage 
and includes dhimmes in the Muslim community. He observes: "In the Constitution of 
Madinah, the Prophet defined the Jews as ummah thereby integrating them into the 
already formed Muslim community. Later this term was applied to Christians. Now it 
is possible that the term ummah can be applied to all the adherents of the major 
traditions." Then he proceeds by citing that one of the aims of the Constitution "was 
to create a community spirit between different tribal and religious segments of the 
society. It was not only a formal treat\- but also a code of practice which encourages 
sincere and honourable friendship between the various factions.".6  
The historical significance of the Constitution, in the context of pluralism, is 
considerable. According to Asma Aisaruddin "since it gives us a very clear idea of the 
nature of the polity and of inter-faith relations envisaged in this early period".' Then 
she deduces six noteworthy pluralistic principles from the Constitution of Madina as: 
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I. The military jihad in this early period is conceived of as a defensive 
enterprise in which not only the Muslims (referred to mostly as 
"believers") engage in but all those who are attached to them and the 
Prophet, and expressly includes the Jews. 
2. The "single community" (umma wahida) is a multi-tribal and multi-faith 
community comprised of the Migrant Muslims, the Medinan Muslims, 
and the Jews, membership in which is predicated on honorable behavior, 
mutual cooperation, especially in matters of armed defense, and the 
avoidance of treachery. 
3. The Jews and their clients are allowed to continue to practice their 
religion unmolested ("to the Jews their religion") as long as they, like the 
other parties, continue to uphold the terms of the agreement. 
4. Jewish—Muslim relations in particular are to be based on honorable 
dealings with oneanother, sincere friendship and mutual counsel (nash 
wa-nasihah), and not treachery. 
5. Kinship, the basis for individual membership within a tribe, is replaced 
with religious faith and personal righteous behavior as the bases for 
inclusion of the individual within the multi-faith iemmo. 
6. And, finally. Muhammad's claim to be God's apostle and thus to be 
acting in His name as the arbiter of the community is clearly 
established" 
The Constitution of Madinah, according to Mohammad Abu Nimer "is an 
example of the high level of tolerance and respect of diversity assumed by Islam."" 
He highlights some of its important points from the standpoint of pluralism. Ile 
observes: 
Under the charter, all Muslims and Jewish tribes (apparently, no 
Christians were involved) are considered one community, but each tribe 
retains its identity, customs and internal relations. The charter was 
supplemented by a set of rules derived from the Qur'an and Sunnah to 
protect the rights of each group. The freedom of religion, and the right not 
to be guilty because of the deed of an ally, were among the protected 
rights.G0 
Christians were not party to the charter because there was no Christian 
community at the time in Madinah. As already discussed a few Christians inhabiting 
Madinah have already emigrated. Had there been Christians in the Madinan society 
they would have been definitely involved in the Charter. 
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The importance of the Constitution of Madinah and its impact to the Jews of 
Madinah is pertinently mentioned by Ismail Raji al-Faruqi as: 
For the first time in history since the Babylonian invasion of 586 B.C.. and as 
citizens of Islamic state, the Jew could model his life after the Torah, and so 
legitimately, supported by the public laws of state where he resided. For the 
first time, a non Jewish state put its executive power at the service of rabbinic 
court. For the first time. the state institution assumed responsibility for the 
maintenance of Jewishness and declared itself' ready to use its power to 
defend the Jewishness of Jews against the enemies of Jewishness. be the 
Jews or non-Jews.6 ' 
So the freedom and tolerance exhibited by the Prophet (SAW) towards Jews is 
unprecedented in the history. The same legacy was upheld by the subsequent Muslim 
rulers whether under Abbasids or t {may}ads in Spain. When the Jews were severely 
persecuted everywhere, it was the impact of the same Constitution that they could 
always found refuge and consolation under Muslim governments. 
A. R. Momin while referring to the Constitution of Madinah maintains that "the 
principles of tolerance, peaceful co-existence and respect for human rights did not 
remain pious hopes in the Islamic tradition: they were translated into reality. ..when 
the Prophet set up a city state at Madinah and drew up its constitution."' 
A. R. Momin cites two articles of the Constitution which have greatest import 
for pluralism and the cosmopolitan character of Islamic society. "First, Muslims will 
have their religion, and the Jews will be entitled to their religion, secondly the Jews 
will constitute a community with the Muslims."63 FIe concludes from these articles 
that "the Fax Lslamica included not only the Muslims but also the Jews. Christians 
and pagan Arabs, and guaranteed to them religious, cultural and judicial autonomy. In 
fact the Islamic state assumed responsibility for the maintenance and even defence of 
Jewish. Christian and pagan identities."63 
According to Asghar Ali Engineer, the Constitution of Madinah "shows the 
statesmanship of the Prophet and his catholicity towards 'religious other' and also his 
most modern concept of composite political community."` Giving its implications for 
minority groups he says: "Though in other empires of the world, religious minorities 
were tolerated but were given no political rights. It was only the Mithaq-i-Madinah, 
which did."` 6 
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Engineer mentions the importance of the Constitution of Madinah as - it helps its 
to understand the status of the 'religious other' in Islamic community.' 67 Then he 
enumerates some of the rights guaranteed to the non-Muslims in it. He observes: "The 
non-Muslims had, in the document, security rights equal to all the groups and also 
political and cultural rights as enjoyed by the Muslims. Complete religious freedom 
was guaranteed and all groups were accorded complete autonomy. "6s  
The Constitution of Madinah says Engineer was, in fact, without exaggeration 
`the foundation of the concept of modem liberal state with different religious 
communities. It constituted a single political community (ummah wahidah), which 
was multi-religious and multi-cultural and also multi-tribal, as every tribe was an 
autonomous entity in every respect, including various traditions and cultural 
practices."49  
After hijrah in Madinah, according to Akhtarul W asey, "It was a time when the 
first Islamic fraternity was being established and the Prophet (phub) recognized the 
presence of these non-Muslim faiths [Christians, Jews and other non-Muslims] and 
concluded a treaty with them.' 7° Then he cites the relevance of the treaty in a plural 
society. It contains those principles that may still serve as a basis lbr founding a 
pluralist society. The Prophet (pbuh) recognized the Christians and Jews as equal 
parts of the Madinan society and gave them equal rights as citizens and full religious 
freedom."7' In the context of globalization, he elucidates that "Today the world, 
which is being squeezed into the global village, can be won only through the guiding 
principles of peaceful coexistence enshrined in the 'covenant of Madina".n 
Mike Ghouse portrays the Prophet's sensible response to the life in general and 
religious diversity in particular as: "Prophet Muhammad was not only a Pluralist 
religiously, but he believed in co-existence and living in harmony with life and 
environment. "73 He then substantiates his point by citing the example of the 
Constitution of Madinah as: 
He [the Prophet (pbuh)] initiated the pluralistic form of governance, again 
perhaps first of its kind where he invited the Jews. Christian and others to 
sign along with him an agreement called "Madinah pact". The pact honored 
signatories to practice their faith the way they deern it fit. There was an 
instance where the people of other faiths objected to his signature which 
added the phrase messenger of God to his name; he revised it as he was not a 
messenger to them.'°  
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According to Rarakat Ahmad, the Constitution "lays the guiding principles for 
building a multi-cultural and multi-religious uranaah."" The non-Muslims that were 
party to the treaty enjoyed the following rights: 
I. The security of God is equal for all the groups. 
2. Non-Muslim members of the ummah have equal political and cultural 
rights with the Muslims. There will be complete freedom of religion and 
all groups will he autonomous. 
3. Non-Muslims and Muslims will take up arms against the enemy of the 
unrmah and will share the cost of war. Muslims and non-Muslims are 
sincere friends with honorable dealings and no treachery. 
4. Non-Muslims will not he obliged to take part in the religious wars of the 
Muslims. e 
Scif 1. Teig al-Din takes the Constitution of Madinah as the very practical 
manifestation of the basic Qur'anic principle of freedom of religion as guaranteed in 
the verse: 
°There is no compulsion in religion. The right direction is henceforth distinct from 
error. And he who rejecteth false deities and helieveth in Allah path grasped a firm 
hand hold which will never break. Allah is Hearer, Knower"'7  
This principle has remained "the main source of inspiration for any potential 
Islamic state."78 Then he mentions the implications of the Madman state under the 
Constitution for plural societies as: 
The Medina state did in fact provide a unique model of a plural suciew. 
Although it shouldered the historical burden of defending God's Revelation 
at its very crucial stages, yet non-believers were free to practice their 
religious rituals under the direct protection of Madina state. Jews and 
Christians openly practiced their rituals, rang their church bells. engaged in 
wine trading, and pubhcally celebrated their religious anniversaries.'" 
One can easily imagine, from the above description, the degree of tolerance 
practiced by the Prophet (SAW) in relation to the adherents of other faiths. Wine, 
which is categorically prohibited in Islam. is consumed and traded by the other 
religious communities simply because it is not prohibited in their religion. 
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The Prophet (SAW), according to Tariq Ramadan "was of course aware of the 
complexity of the situation and of the religious, social, and political stakes his 
settlement in Medina involved. "80 Therefore -he immediately drew up a mutual 
assistance agreement between the Muslims and the Jews who lived in the oasis."81  
The basis of the agreement thus concluded "were primarily based on the recognition 
of diverse affiliations and did not demand any conversion. The principles of justice, 
equality, and equal dignity for all the signatories (whether Jewish or Muslim. Medina 
natives or immigrants from Mecca, Aws, or Khazraj) were mentioned in it.'12 The 
Jews have the same rights and the saute duties "which in effect implied that they fully 
and equally belonged to the local community (unrmah)." s3 Tariq Ramadan mentions, 
then, the basis of such cordial relationship as: 
Revelation, the terms of the covenant, and the Prophet's attitude toward the 
Jews from the moment he arrived in Medina were the factors that determined 
the general framework of the relationship between the faithfid of the two 
religions. There was first of all the acknowledgment ol'a link; the same God 
had sent both Moses and Muhammad. The Jews are, with the Christians, the 
people of the Book" (ahl al-kitab), those who received a revealed message 
from Gods" 
The attitude of the Prophet (SAW) towards the Jews can be deciphered by an 
event. Once the Prophet (SAW) was with a group of Muslims and a funeral 
procession passed by and he stood up to show his respect for the deceased. Surprised, 
the Muslims informed him that this was a Jew's funeral. The Prophet (SAW) 
answered with clarity and dignity: "was this not a human soul?"85 From this Tariq 
Ramadan comes to the conclusion that '-the teaching was to remain the same in spite 
of difficulties, treason, and wars: no one was compelled to convert, differences were 
respected, and all were to be treated equally. This is Revelation's key message and the 
heart of its Prophet's action °8G 
Zakaria Bashier while deciphering the historical value, lasting significance and 
the contemporary relevance of the Constitution of Madinah claims its "As a matter of 
fact, it is the first known attempt to create a multi-cultural and multi-racial society 
with different religious dominions living alongside on another."' Then he enumerates 
the status of its citizens whether Muslim or non-Muslim as: 
Basic human rights were guaranted in a fashion unprecedented in history. 
Every individual, Muslim or Jewish, was granted freedom of worship and 
freedom to live and work in peace and dignity. I lis livelihood and property 
were granted, and his rights to be treated with equity and justice firmly 
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established. To reinforce the concept of equal citizenship to all persons living 
in Madinah, irrespective of their religious affiliations, the Jews of Madinah 
were formally committed by the provisions of the Sah.Tlih to participate in the 
defence of the city, should it be exposed to outside aggression. 
The Constitution of Madinah concludes Zakaria Bashier. "affords the unique 
possibility of a pluralist state. founded on a sound legal document. The degree of 
liberty and tolerance implied by the various provisions of the 5uhfoh is truly 
amazing. The ideals of peaceful and fruitful co-existence between different ethnic and 
religious groups remain difficult to achieve in most contemporary societica""9 The 
sort of legal, cultural and religious autonomy given to different social groups under 
the Constitution and its strict practical implementation remains still unmatched even 
in the modem era of liberal democracy. 
5.3 Treaty of Hudaibiyah (.,Bair fludaibiyah) 
In 628 CL., the Prophet (SAW) decided to set out to perform the umrah (lesser 
pilgrimage) at Makkah with about 1400 followers. The Makkans were not ready to 
permit the Muslims to perform the ritual. They want to interrupt the entry of Muslims 
in the boundary of Makkah; therefore, they dispatched 200 cavalrymen to intercept 
them. I he Prophet (SAW) and the companions learned their plan and "they decided to 
change their route in order to avoid a situation that would inevitably lead to a clash. 
The Prophet relied on a Companion's knowledge of the area, and they took a route [to 
eschew the conflict] through which they arrived south of Mecca, on the edge of the 
sacred territory, in the plain of al-Hudoybiyyah."90 The Makkans sent emissaries to 
the Muslims who conveyed to the latter that they would net be permitted to enter the 
city that year to perform the pilgrimage. The Muslims informed them that they had 
come to just perform 'umrah and had no other intentions. The Muslims had brought 
with them the minimum possible weapons and the animals for sacrifice with bands in 
their necks. Still Makkans were not ready to allow the Muslims to perform umrah. 
The Prophet (SAW) according to Muhammad Hamidullah "kept cool inspite of 
repeated provocations [by Quraysh]"91. He cites the example in which "the Quraysh 
sent a detachment of forty to fifty men to harass the Muslim army; they were captured 
and brought to the Prophet; but he forgave them and let them go; they had shot arrows 
and thrown stones on the Muslim camp."92 This shows the Prophet's restraint in a 
critical situation in which a small negligence would have resulted in a deadly war. 
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Many Makkan delegates "came to inquire about the object of Muslims' 
expedition but these delegates did not seem to have been authorised to negotiate 
peace"93 On the hand the Prophet (SAW) send emissaries, one after the other, to 
inform Makkans about their peaceful intention but they beat one—Khirash b. 
Umaiyah, killed his camel and make the other—`Uthman b. 'Affan, a prisoner94; the 
news of whose assassination reached the Muslims and the Prophet (SAW) took the 
oath of vengeance. But the news comes to be false and a tenuous situation was 
defused. 
Eventually, negotiations ensued between the two sides and finally a peace 
treaty, known as 5ulh huduibiyeh (peace of' Hudaibiyah) was agreed on by the two 
sides which guaranteed the cessation of war for ten years. In order to give the 
agreement to riting, the Prophet (SAW) summoned 'Ali b. Abi Talib and told him to 
start writing with the Islamic invocation `In the name of Allah the Compassionate, the 
Merciful.' On this Suhayl b. 'Amr said 'I do not recognize this; but \Tite "In thy 
name. 0 Allah." The Prophet (SAW) told him to write the latter and he did so. Then 
he said: 'Write "This is what Muhammad, the Messenger of God has agreed with 
Suhayl b. 'Amr." Suhayl objected this and said, `If I witnessed that you were God's 
messenger I would not have fought you. Write your own name and the name of your 
father.' The Prophet (SAW) said: `Write "This is what Muhammad b. 'Abdullah has 
agreed with Suhayl b. `Amr: they have agreed to lay aside war for ten years during 
which men can be safe and refrain from hostilities on condition that if anyone comes 
to Muhammad without the permission of his guardian he will return him to them; and 
if anyone of those with Muhammad comes to Quraysh they will not return him to him. 
We will not show enmity one to another and there shall be no secret reservation or 
bad faith. He who wishes to enter into a bond and agreement with Muhammad may do 
so and he who wishes to enter into a bond and agreement with Quraysh may do so." 
Here Khuza'a leapt up and said, 'We are in a bond and agreement with Muhammad.' 
and Banu Bakr leapt up and said the same with regard to Quraysh, adding You must 
retire from us this year and not enter Makkah against our will, and next year we will 
make way for you and you can enter it with your companions, and stay there three 
nights. You may carry a rider's weapons, the swords in their sheaths. You can bring in 
nothing more.'95 Asma Afsaruddin quotes Ibn Hisham "that despite the Meccan 
arbitrator Suhayl ibn 'Amr's provocative behavior during the negotiations and the 
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initial objections of a number of the Companions (including `Umar) to the terms of 
the treaty, the Prophet exercised self-restraint and eventually persuaded all to come 
around"96  
The Treaty of Hudaibiyah, writes Asma Afsaruddin has "received due attention 
as an important example of the Prophet's willingness to resort to diplomacy and 
peacemaking with his non-Muslim adversaries, even under conditions that were 
largely unfavorable to the Muslims."97  
Most of the provisions of the treaty of Hudaibiyah were unfavourable to the 
Muslim side. Even though the prophet (SAW), writes Tariy Ramadan '-could not 
humiliate the Quraysh in order to save the Muslims' honor and prestige"98, instead 
"agreeing not to enter the sanctuary that year took into account the Quraysh's 
vulnerability and protected their prestige, and this contributed toward long-term 
peace. Such peace, which considered the general interests of both camps, was soon to 
turn to the Muslims advantage."99  
Commenting on the Prophet's preference to peace over war at Hudaihiyah 
instead of provocative behaviour of Quraysh and the apparently unfavornable terms 
for Muslims in the treaty, Asghar Ali Engineer writes: 
There will always be a struggle between the oppressors and the oppressed. 
the powerful and the weak, but it need not to he violent. It depends much on 
the situation. The Prophet himself preferred peace at I ludaibiyah than war 
even at the cost of the pride of Muslims. The peace conditions were far from 
favourable to Muslims but the Prophet accepted them in order to avoid 
bloodshed.E00 
5.5 Dealing with the Christians of Najran 
The year 630-3ICE is known in the Sircrh as Am al-Wald (the year of 
deputations). After the conquest of Makkah and the consequent establishment of 
Islamic government in a large part of Arabia, "various Arab tribes sent delegations to 
Madinah to profess their acceptance of Islam or, at the very least, to signal their 
acknowledgment of the Prophet's political authority."tn ' 
Among such deputations was a delegation of the Christians from the Najran. an 
important centre of Christianity in the Yemen to visit the Prophet (SAW) in Madinah. 
It is one of the most important interactions between the Prophet (SAW) and the 
Christians which had come with the intention to getting to know him as a person and 
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to understand the nature of the revelations the Prophet (SAW) was receiving. It 
comprised of sixty members, three of whom were in control of affairs: namely the 
'Aqib, the leader of the people who could took policy decisions, the Sayyid, an 
administrator in charge of transport and general arrangements and finally the Usquf, 
who was a scholar and religious leader. Abu Harith, the bishop in the delegation was a 
great scholar who was known for his knowledge and zeal for religion. The delegation 
came to Madinah and entered the Prophet's mosque where he was offering Zuhr 
prayer. The time of their prayers having come, the Prophet (SAW) allowed them to 
pray in his Mosque by saying: `Conduct your service here in the mosque. It is a place 
consecrated to God-' So they stood and prayed towards east.t02  
The Christian delegation discussed many theological issues with the Prophet 
(SAW) to which he responded patiently. The Prophet (SAW) listened to all their 
arguments and debate with them in kindness, He never showed in his debates the 
hardness and severity. Further he argued with them on the basis of revealed scripture 
and based himself on what could be deduced from it. 
According to Adnan Asian "the Prophet extended the act of citizenship and 
cooperation to the Christians of Najran"105 He then quotes the whole text of the letter 
of the Prophet (SAW) to the inhabitants of Najran from Abu Yusuf's seminal work 
Kirah aI-Kharoj which gives an idea of the relation between the Prophet (SAW) and 
the Christians at that time, the letter reads as follows: 
This is a letter from Muhammad the Prophet, the Messenger of God to the 
people of Najran.. .Najran and their followers have protection (jiwar) of God 
and the dhimmah of Muhammad the Prophet, the Messenger of God, for 
themselves. their community, their land and their goods, both those who are 
absent and those who are present, and for their churches and services (no 
bishop will be moved from his episcopate. and no monk from his monastic 
position and church-warden from his church-wardenship) and For all, great or 
little, that is under their hands.104 
The importance of this letter for inter-religious engagements, according to 
Abdelaziz Sachedina, is that the prescriptive precedents [of religious tolerance] were 
furnished in the agreement concluded by the Prophet with the Christians of Najran, 
which guaranteed the preservation of the Christian institutions,"cos 
The same spirit is found in the instruction given by the Prophet (SAW) to 
Mua'dh b. Jabal about the rule of conduct, at the lime of his departure to the Yemen 
that "No Jew is to be troubled in the practice of Judaism." This may be taken as the 
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sequel to the letter given to the Christians of Najran. Sachedina concludes from these 
two treaties that "the same considerate rule of conduct dominated the peace treaties 
granted to the Christians of the Byzantine Empire as it continued to submit to Muslim 
commanders." 106 
Mike Ghouse takes the Prophet's approach to the Christians of Najran as the 
very example in the history of inter-faith dialogue. The Prophet (SAW), maintains 
Ghouse "is perhaps the first religious person to initiate interfaith dialogue, he not only 
invited people of other faiths to dialogue, but he also offered them to pray. their own 
prayers in his mosque."107 He further emphasizes that "Didn't Prophet Muhammad 
accept the otherness of other faiths? He sure did! Ile did not believe what others 
believed but he certainly did not denigrate any one of them."~"~ 
The courteous treatment given by the Prophet (SAW) to the Christians of 
Najran and its lasting implications for the Muslim attitude to religious diversity and 
inter-faith engagements is superbly mentioned by Tariq Ramadan as: 
The delegation went home. The Christians had come to Medina, inquired 
about the message. listened to the contents of' the new religion, put forward 
their arguments. prayed inside the mosque itself, then gone back without 
suffering any harm. remaining Christians and perfectly free. The first 
Companions were not to forget the Prophet's attitude. l'hey were to draw 
from it the substance of the respect that Islam demands of its faithful, "hom 
it invites to go beyond tolerance, to learn, listen, and recognize others' 
dignity. The command "No compulsion in religion" is in keeping with this 
respectful approach to diversity""`' 
Muhammad Husayn I-laykal speaks of the Jewish presence in the debate ensued 
between the Prophet (SAW) and the Christians of Najran. They also participated in 
the discussion. So this was to become the first tripartite dialogue between Judaism. 
Christianity and Islam. Haykal writes: 
The three scriptural religions thus confronted one another in Madinah. The 
delegation entered with the Prophet into public debate and these were soon 
joined by the Jews. thus resulting in a tripartite dialogue between Judaism. 
Christianity and Islam.. .This was a truly great congress which the city of 
Yathrib had witnessed. In it, the three religions ,\hich Coda\ dominate the 
,,\orld and determine its destiny had met, and they did so for the greatest idea 
and the noblest purpose. It had neither political nor economic aims. but stood 
beyond the materialistic objectives which our present world is anxiously, yet 
so vainly trying to realize. The objective of' the congress was purely 
spiritual.' 10 
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Mahmood Mustafa Ayoub while referring to the meeting of the Christians of 
Najran with the Prophet (SAW) underscores two main points of concerti. First: 
The Prophet first challenged the Christians of Najran to the well known 
context of imprecation (Muhahulah) to prove the truth of his new faith 
against the Christian claim of his divine sonship. Then he concluded a peace 
treaty with the Christians, which they themselves had wisely proposed, 
instead of forcing a confrontation in which they would at all events have been 
the losers.'' 
The second and more important in the Ayoub's view is that "when the time for 
their afternoon prayers Caine, the Prophet allowed them to pray in his mosque. This he 
did inspire of the loud protestations of some of his companions."112  
5.6 The Prophet's Farewell Scrnron (KbutbaI Hajjat-u/-Wida') 
In 632 CE, the tenth year of h ffrah, the Prophet (SAW) set out to perform the 
pilgrimage (hajj) in Makkah, which was destined to become the final pilgrimage of 
his life. On the ninth day of Dint al-ffijjah he addressed about 144,000 pilgrims on the 
Mount of Mercy (Jabal al-Rahmah). He spoke clearly in short portions, and men 
around him repeated his words so that everyone throughout the valley could hear his 
speech. This Farewell Sermon "is an encapsulation of the basic religious ideals and 
ethical orientation of Islam"''1  and underscores the universalistic message of Islam 
and the oneness of humanity through their saint origin. The relevant part of this 
address is reproduced below: 
O People, listen to me attentively, for I do not know whether after this year I 
will be among you again. 'fftcrcfore listen to what I am saving to you very carefully 
and convey these words to those who could not be present here today. 
O People, just as you regard this month, this day, this city as Sacred, so regard 
the life and property of every Muslim as a sacred trust. Return the goods entrusted to 
you to their rightful owners. Hurt no one so that no one may hurt you. Remember that 
you will indeed meet your Lord, and that He will indeed reckon your deeds. God has 
forbidden you to take usury. therefore all interest obligation shall henceforth be 
waived. Your capital, however, is yours to keep. 
You will neither inflict nor suffer any inequity ... Beware of Satan, for the safety 
of your religion. He has lost all hope that he will ever be able to lead you astray in big 
things, so beware of following him in small things. 
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O People, it is true that you have certain rights with regard to your women, but 
they also have rights over you. Remember that you have taken them as your wives 
only as a trust from God and with His permission. 
All mankind is from Adam and Eve, an Arab has no superiority over a non-Arab 
nor a non-Arab any superiority over an Arab: also a white person has no superiority 
over a black person nor a black person over a white person except through piety and 
good deeds. Learn that every Muslim is a brother to every Muslim and that the 
Muslims constitute one fraternity. Nothing shall be legitimate for a Muslim which 
belongs to a fellow Muslim unless it was given freely and willingly. Do not, therefore, 
do injustice to yourselves. 
Remember, one day } ou will appear before God and give an accounting of your 
deeds. So beware, do not stray from the path of righteousness after I am gone.114 
Although the Prophet (SAW) was addressing a gathering comprised solely of 
Muslims, instead of addressing by saying 0 Muslims, he deliberately used 0 
Mankind. This implies the universal message of Islam beyond the manmade divisions 
of humanity Tariq Ramadan observes the universal divine message in the Sermon as: 
The Messenger recalled the essential point in the One's message: the absolute 
equality of human beings before God, regardless of race, social class, or 
gender. for the only thing that distinguishes them lies in what they do with 
themselves, with their intelligence, their qualities, and most of all their heart. 
Wherever they come from, whether they are Arabs or not; whatever their 
color, black, white, or any other; whatever their social status, rich or poor; 
whether they are men or women. human beings stand out by the attention 
they show their heart, their spiritual education, the control of the ego, and the 
blossoming of faith, dignity, goodness, nobleness or soul, and, for 
coherence's sake, commitment among their fellow human beings in the name 
of their principles.' ` 
Tracing the common theme between the Constitution of Madina and the 
Farewell Sermon, Zakaria Bashicr unites: Firstly, "if the $ah fah represents the 
universalist, multi-racial, multi-cultural dimension of the first Muslim society and 
state, the Farewell Proclamation affirms the universal message of Islam to all 
mankind...... Secondly, "If the $ahffoh represents the ideological, legal foundation of 
Muslim Ummah, a foundation wide in scope and so far-reaching in its ultimate 
purpose and objectives, the Farewell Address represents the broad lines of Islamic 
Da'wah (mission) to humanity at large."t t ' 
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Zakaria Bashier then draws some conclusions from the two documents which 
share a common concern. Both documents "emphasize the basic human dignity and 
basic human rights."r rx They "stress the sanctity of human life, private property and 
sexual integrity... freedom, security and peace in the life of man." N Also "injustice 
and aggression are condemned, while equality and fraternity of the human race are 
emphasized."120 And "the war against injustices suffered by humanity, implicit in the 
themes of the Farewell Address, also serves as a demonstration of the Prophet's role 
as a dispenser of mercy and compassion to all mankind."121 
Zakaria Bashier deduces some essential principles from the Farewell Sermon. I 
will quote, however, only two which have significance from the standpoint of 
pluralism. Firstly: 
There is the emphasis on the priceless worth of human life. Wilful taking of 
human life cannot be tolerated and must be punishable by death. Even if the 
life is taken by mistake, the Divah (blood ransom or compensation) must be 
paid to the relatives of the killed person. The divah is a token of the very high 
worth of human life, not a price for the life taken. Such a high value does 
Islam accord to human life that it declared that whoever kills one man 
deliberately. It is as if he has killed all of mankind.'22 
Sanctity of human life is the very basis for peaceful coexistence. The groups or 
communities who do not recognise this principle are prone to conflict and bloodshed 
in their mutual dealings. 
The second principle is that the Farewell Sermon "strongly draws the attention 
of mankind to the unity of their origin, their common descent from one father, Adam 
and one mother. No valid rational basis for any type of racial prejudice exists, 
according to Islam."123 
In the Farewell Sermon the Prophet (SAW) by proclaiming that Adam was 
created of a very humble stuff, namely clay, sought to strike the very root of those 
ideas and claims which establish the superiority of certain races on the basis of 
Darwin's natural selection hypothesis, and Herbert Spencer's Social Darwinism based 
on survival of the fittest which provide ideological basis for beastly competition 
among human beings. The Prophet (SAW), "over fourteen centuries ago, sought to 
eradicate the very ground of such false claims. Truly, Muhammad was and remains. 
as the Qur'an describes him, a mercy for mankind."12' 
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I-lakan Yesilova underscores the various categories of human rights and the 
principle of human equality explicit in the Farewell Sermon systematically as: 
1. Inalienable rights: "Your life, property. and chastity (honor) are sacred 
and inviolable to each other. 
2. Economy: Injustice caused by interest-usury is abolished 
3. Vendetta: Blood-feud is abolished 
4. Women: "Just like you have rights over your women, they also 
have rights over you. Do treat your women well and be kind to them." 
5. Rights of one's soul and other needs: "Do not commit injustice to 
yourselves (nafs), your selves have rights over you too." 
6. Equality: "Your Lord is one, and your father is one; all of you are of 
Adam, and Adam as of soil. An Arab has no superiority over a non-
Arab—except by piety and good action." (In another hadith, it is 
reported: "You will obey your ruler, even if he is a black Ethiopian 
slave). ~? 5 
Farooq Hassan in his research paper Acceptance at Pluralism in Islam (A :'tijth 
or Trulth) under the sub heading ' Declaration of pluralism in the Last Sermon of the 
Holy Prophet (pbuh)' observes: 
The Prophet (PBUII) declared about equal political and legal status for non 
Muslim on the occasion of the last Sermon in IOth I lijra (632 AD) and said: 
"Your Lord is one and all human beings are Adam's children. An Arab is no 
better than a non-Arab. In return, a non-Arab is no better than an Arab. A red 
faced man is not better than a black liiced one except in piety and Adam was 
created out of clay.''`' 
Akhtarul wasey refutes the insidious theory of clash of civilizations by the 
egalitarian principles declared by the Prophet (SAW) in his Farewell Sermon. He 
says: "The Prophet's last address 'khutha Hajjat-al-Vida'. the virtual manifesto of 
universal brotherhood and human equality, can defeat the pernicious theory of 
Conflict of Civilizations' propounded by arrogant theorists of the West." 27 
In comparison to the Makkan Phase of S7rah where the Muslims were in a 
subordinate position. in Madman phase the Muslims were the dominant group, 
th.aefore, in a position to cam,' out matters according to their will. But we see that the 
Prophet (SAWS') showed tolerance to the adherents of other faiths and gave them full 
religious, legal and cultural freedom: aad treated them equally as the citizens of newly 
established city-state of Madinah. In all the important events, as are discussed above, 
the Prophet (SAWV) showed deep respect for the other instead of their opposite views. 
He always preferred the easy and bearable way. After practically demonstrating the 
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humanitarian and universalistic ideals throughout his life, the Prophet (SAW) in his 
Farewell Sermon emphasized the same universal principles for the peaceful and 
progressive world. 
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CONCLUSION 
CONCLUSION 
By way of thorough study of the Sirah of Prophet Muhammad (SAW) and its 
theoretical foundation—the holy Qur'an from the standpoint of pluralism and 
diversity, it can be certainly concluded, as is also underscored by the contemporary 
scholars on the theme, that it is the paragon of cooperation. reconciliation, tolerance. 
peaceful co-existence, love of humanity, human equality—irrespective of caste, creed. 
colour; and above all the blessing and mercy for the mankind. The humanitarian and 
universalistic principles enshrined in the Qur'an are epitomized and practically 
manifested in the Sirah. Even some non-Muslim scholars have acknowledged the 
egalitarian teachings in the life and teachings of the Prophet (SAW). 
Islam itself has been established amid oppression and struggle in the hostile 
environment of Makkah. Therefore it has maintained religious freedom for the other 
Faiths. Although Islam claims itself to be the final and complete religion acceptable 
to Allah, but at the same time it upholds the freedom of human conscience to choose 
any religion and is against coercion in the matters of faith. This is the reason that 
under Islamic rule the adherents of other faiths--Christians, Jews, Hindus and 
Zoroastrians enjoyed religious freedom. The archetype of this cosmopolitan and 
egalitarian social order was provided by the Prophet of Islam himself 
The holy Qur'an upholds ethos of pluralism and the recognition of diversity 
throughout its Makkan and Madinan revelation. It is noteworthy that among the extant 
scriptures of different religious traditions, the Qur'an is unique in that it sets its 
woridview within the context of divine oneness and human diversity, including the 
plurality of religions. The Qur'anic teachings regarding pluralism and diversity can be 
summarised as: 
1. The belief in Oneness of God embodies a worldview which is amenable to the 
notions of pluralism and diversity. As the fundamental principle of Islam, it 
implies essential unity among all the creatures on the basis of same Creator 
(2:221; 6:102). 
2. All humans have same origin and arc, therefore, related to each other. This 
notion ol'consanguinity inspires a cooperative ethic between humans, since it 
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is a reminder of the metaphysical unity that binds humanity and thus lays the 
foundation for a society based on the ethic of pluralistic coexistence (4:1; 
698; 15:26). 
3. the principle of positive diversity is the cornerstone of creation narrative in 
the Qur'an. God instead of having power to create us all the same did not 
(1;1:118). Differences among people are handiwork of God and part of His 
creation plan. Thus differences in colour, ethnicity, language, race, culture, 
etc., are signs of God (10:99; 11:118; 30:22; 49:13). 
4. The holy Qur'an puts a high premium on the freedom of conscience. It 
attaches pivotal significance to individual rational choice. The coercion in 
matters of faith or religion is the very antithesis to the Qur'anic teachings 
(2:256; 10;99; 76:3). 
5. The Qur'anic view of prophethood is inclusive rather than exclusive, universal 
rather than parochial. No other religious scripture shows such a respect or 
reverence to the overall sacredness of prophethood. Since the Qur an did not 
mention all the names of the sent messengers, from an Islamic point of view, it 
seems possible to expand the border of Islamic theology of religious in such a 
manner that could accommodate all revealed religions and traditions (3: 84; 
10:47; 16:36; 40:78). 
6. The Qur'an provides both principles and etiquettes of inter-faith dialogue. The 
commonalities among religions should he sought rather than differences. The 
purpose of dialogue should be understanding and well wish rather than to 
belittle one another and should be carried out in a courteous manner (3:64; 
20:44; 29:46). 
The Prophet's childhood and youth were a prelude to his prophethood. As in the 
divine scheme he was destined to be a prophet even before his birth. Therefore, his 
attitude and engagement with the diversity and pluralism in his pre-prophetic life is in 
full agreement with the Islamic teachings and his behaviour in the prophetic period. 
The Prophet's birthplace, Makkah, was a truly pluralistic and multi-faith society 
with which he engaged in a disciplined and principled way, taking part in the 
beneficial activities and refraining from the useless works and occasions having some 
moral lacunae. He displayed social activism and took part in every commendable 
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activity for the benefit of the society. In all his dealings the Prophet (SAW) showed 
utmost honesty and trustworthiness which could win him the title of al-Amin 
(trustworthy) and al-Sadiq (truthful). In the matters of justice and helping the 
oppressed and weak, he made joint ventures with the people irrespective of their faith 
like Truce of Alliances (Hilf al-Fuçlril), and mentioned such occasions highly even 
after prophethood. 
The Prophet (SAW) was bestowed with highest diplomatic skill which he 
utilized fullv to defuse the critical situations which otherwise could have resulted in 
disaster. So he saved Makkan society from the war, at the time of reconstruction of 
K'abah, which could have lasted for centuries. He pacified the class antagonisms and 
sought social harmony. 
From the very beginning of his prophetic career the Prophet's relations with the 
adherents of other faiths were hospitable. It was a Christian who assured the Prophet 
(SAW) about the authenticity of his first divine experience and also promised his help 
in the coming hard times. 
In response to the Prophet's call for the worship of only one God, the Makkans 
resorted to persecution and violence. The poets insulted him; the tribe plotted against 
him, threw stones at his house, threatened his folks and followers, and came close to 
killing him near the K'abah. The Prophet (SAW) and his followers bear all this 
patiently without any retaliatory action. The Prophet's friendly relations with the King 
of Abyssinia in spite of his Christian faith, is an example of respecting one's freedom 
of conscience in the matters of faith. At the time when the circumstances in Makkah 
became intolerable for the Muslims, the Prophet (SAW) asked them to migrate to 
Abyssinia, describing it as a land of justice under just king. The Muslim community 
lived in Abyssinia for some time peacefully with the Christians without 
compromising on the cardinal teachings of Islam. 
The ideals of the Prophet (SAW) with regard to the diversity and pluralism 
could found full expression only after hijrah in Madinah where he was in a position to 
organize the social order according to the tenets of Islam. The Prophet (SAW), in the 
famous Constitution of Madinah (Miihaqu Madinah) made arrangements between the 
main social groups of Madinah—Muslims. Jews and the polytheist Arabs for mutual 
help and peaceful co-existence. The covenant thus concluded is a watershed in the 
history of peaceful inter-faith relations and the first known attempt to create a multi- 
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cultural and multi-racial society with different religious dominions living alongside 
one another. The different religious communities were free to practice their respective 
religions and were guaranteed equal rights in the city-state. Thus the foundation for 
building a multi-cultural and multi-religious community was laid down by the Prophet 
(SAW). The same principles that the Prophet (SAW) established have been practiced 
throughout Islamic history. 
In the Treaty of l.ludaibiyah (Sulh Hudavbiah), the Prophet (SAW) preferred 
peace to war instead of the provocative behavior of Makkan delegates and the 
unfavorable terms for Muslims in the treaty. Even though some companions protested 
the discriminatory provisions of the treaty but the Prophet (SAW) could see that 
peaceful environment is more feasible for the message of Islam to flourish, which the 
history proved true. In the same vein, the courteous treatment given by the Prophet 
(SAW) to the Christians of Najran by allowing them to pray in his mosque had its 
lasting implications for the Muslim attitude to religious diversity and inter-faith 
engagements. 
It is amazing that before the Prophet's return to his Lord, he addressed the 
humanity in his Farewell Sermon (Khu/bah Hajjat-ul-6Didu') and propounded the 
universal message of Islam to all mankind, the basic human dignity and basic human 
rights, while emphasizing equality and fraternity of the human race injustice and 
aggression are condemned. Thus this address serves as a demonstration of the 
Prophet's role as a dispenser of mercy and compassion to all mankind. 
So it becomes plausible to say that the Prophet of Islam—Muhammad (SAW), 
whose teachings encompassed peace, mutual respect, religious freedom and 
co-existence with people of other faiths is the beacon light in the contemporary fragile 
and insecure world for the emancipation of humanity from the shackles of parochial 
designs to the heights of cooperation and universalism. The model provided by him 
could provide a blueprint for the tolerance and peaceful co-existence in the diverse, 
multi-cultural and plural world. The only requirement is to follow it sincerely. 
Stating all this, nonetheless it remains a fact which merely needs any proof, that 
this undertaking is in its initial phase and has much prospects for future research. It 
demands more attention of the scholars who are well versed in the Islamic sciences 
and are able to comprehend the current challenges. 
At last I humbly submit that while relating the Sirah to the contemporary 
challenges of pluralism and diversity and interpreting it accordingly, the conclusions 
drawn should be in agreement with the general framework of .Shari 'ah and should not 
be taken in isolation. Although most of the scholars discussed in the thesis have 
referred to some verses of the Qur'an and the Prophetic traditions to supplement their 
conclusions drawn from various events of Sirah , but the subject is so delicate that it 
should be thoroughly cross referenced with the two cardinal sources of Islam—the 
holy Qur'an and Sunnah of Prophet Muhammad (SAW). 
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